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This thesls 1s an analytical study of the Religious
Reform Kovement(1818-1821 A.D.) of Sayyid Ahmad(1786-1831).
In this work at first attempt has been made to remove the
misconception created by the Indo-Pakistani kuslim nationalists
about Sayyid Ahmad's role in the Indian Muslim nolitics. They
contend that from the beglnaing of hils movement, Sayyid Ahmad
tried to vindicate the cause of Muslim political nationaliasm
during the period mentioned above, =nd orgenize a noly war
against the non-Muslim rulers to liberate the country. Tnis

contention does not seem to have any historical bearing.

Secondly, in this work atteantion has been drawn to
thgcontribution made by Sayvid Ahmad to the socio-religious
life of the Indian luslims in the early nineteenth century
through a reformed Sufism which he called the Tarigah?-

ruhammadiyah.
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This worik 1s an attempt to study the Religious
Qeform liovement of Sayyid Ahmad of RE%¢€ 3aréli, which he
executed between the years 1818-1821 A.D. He is ponularly

novn as Savyid Ahnmad Shahid for his militant movenent
2

(182413531 A.D.) in the course of which he achieved the

honour of martvrdom. His shahddat in the battlefield mnade

him so »nopular in Indian Luslin cuarters that zany uslinms
have written ebout him in the last century. In the presen

century, in the wake of n2tionalism in the Indian sub-

continent, Sayyid Ahmed's militant movement received

extreordinarily vonuler treatment by lwuslim nationalist

vriters whno nave »rocuced a aumber of bDooks and articles

on the significance of Zayyid Ahqmed's militant movement.
The political significance of his militent moveent

has received gsuch emshasls in the writings of the ruslim

nationalists of Indis and Pakistan that this has over-

snadowed the vreal imnortance of his religious reform

movenent.

The »nresent worlk, therefore, aims at studyins the

£ Sayyild Abmed's Sufi-religious reform

In

real signilicance o

novement, which has not yet been treated onroverly.

(1i1)




comnleting this thesis, I tried to base iy study orimarily

1, 3

on the sayings of Sayyid Ahmad as recorded in girdt-i iustagim,

and other contermorary and recent sources as shovin in the
first chanter. Ny smnecial endeavour in this work has been

to draw atteation, from the historical point of view, to the
contribution made by Sayyid Abhmad to the socio-religious life

of Indian tuslims through a new way of Sufi teachlng which

he called the TarTaan-i Muhammadiyah; and . to refute the
contention of the Muslim nationalists that from the begin-
ning of his public 1life, Sayyid Anmad tried to cnampion the

cause of ruslim political nationalism in India.

In deting, except in a few cases,I have followed
the style nractised by the modern scholars in the Islamic
field, that is, the luslin dates are always given first with
the Gregorian dates following after an oblicue stroke: thus
1193-124%5/1779-1831, 1201-1245/1786-1831; or 1050/1640,
123371817 ete.

I have followed the transliteration system devised

by the Institute of Islamic Studies, LcGlill University.

I would lilie to express my gratitude to my teachers,
fellov students and friends who have helved nie in compiling

this work. I am especinrlly indebted to or. C.J. Adams,

Director cf the Institute of Isladmic Studies, lcGill University,

who has not only orovided iaspiration for this work, but has

(iv)




also guided me constantly and taken imvense trouble to look
into the first and final drafts, making valuable suggestions.
His constant encouragement nelned me during my stay in
liontreal to complete this work. I am also thankful to

Jr. D. Little of the Institute, whose illuminating corvrents
and sugsestions helped me in giving final shane to this work.
I’y thanks are due also to ny friends, l'r. J. Fiegenbaun, who
checked ny English and made some valuable suggestionss

kr. ‘Abdur Rabb and Fawland Aftabuddin Ahmad, who relieved

me from the task of reading the manuscrinot.

Outside of the Institute of Isldmic Studies, I wish
to exnress my gratitude to Dr. ¥Fazlur Rahmén, Director,
Islamic Research Institute, Islamabad, Pakistan, whose

well-wishes made my coming to McGill University vossible.

Finally, I want to express my thanks to Iir. Hurul
Islam of the Department of Economics, icGill University,
who helped me in prevnaring the bibliographys; and liiss
Tracie Collinson, who has nelved me in many ways in

prevaring this work.

Montreal, August, 1968. MNuhammad Hedfyetullah
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TIYR000CTION

Phe nistory of India recordas the lives and activities
of a number of persoas who made a concerted effort to oreach
Islan on Indien soil, and w.o strove to revive aad reforn
Islom wnenever they saw that it was in danger. These nmen

ere 30fTIs, saiats, rulers and reformers. Sayyid Ahmad ol
? ? 4

h]

Baréli(U.r.) was a SUfi who endeavoured to reform Islfnm

b

3
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[te}
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in the early part of the nineteenth century.

Sayyid Ahmad(1201—1246/1786—~1831) was born asnd
brought up in a 41 enviromment. Afterwards, he received
a little ecucation, and spiritual discipline in Delhi.

He grew un as o sensitive younz $SULI a2t a time when the
Muslim comunity in India wvas passing through a period of

crisis and decline— spiritusl, »olitical and moral.,

A decply religious man, Sayyid Almad, was disturbed
by the historical trends of the period. Having himsel?l
vltnessed the events teking nlace, one after another, during
that time, he decided to resort to action in order to rescue

his co-religionists fromn danger., Accordingly, he launched

<

o vigorous movenent durins the years 1818-—1831 A. D. On
the basis of the nature of his activities, his movenment can

be studied in tvo distinct onhases.



Between the years 1818—1821, he had been preaching
and propagating Islé&m peacefully among the Muslims as a SUfi
and religious reformer. In this phase he did not show any
expressed inclination towards politics. In the year 1821, he
left for the Hijdz in order to perform the Hajj. He returned
to India in 1824, and began preparations for a jihdd(holy war)
against the Sikhs. From this point his activities began to
take on definite political imvlication. From the available
sources, we do not have any evidence to show that during the

second phase of his movement, Sayyid Ahmad preached reform,

In the course of one of his wars against the Sikhs
in the then Frontier Region of India(now the north-west
Frontier of West Pakistan), he was killed, along with many
of his followers in the battlefield of Balakot in 1831, Since
thet time he had been known popularly as Sayyid Abmad Shahid

(the martyr ).

The present work aims at a study of the first ohase
of Sayyid Ahmad's movement(1818--1821), which we propose to
call his "Religious Reform Movement". The reason for our
study of the first phase of the movement is in order to
investigate the validity of the Muslim nationalist writers!
contention that from the very beginning of his movement,
Sayyid Ahmad had only one view in his mind—to wage a jihad

agninst the infidels in order to liberate the country from



then. The nation2lists nold that during the first nhase of the
novement, he, as a denuty of Shah fibdul ‘Aziz, nerfected
himself in militery trainiag and collected fighters for the
nlanaed holy w-r. This plan he executed during the second

shase of the movement. In doin. so, Sayyid Abmad contributed

to the rise of IT'uslim nationalism in Indin, as the nationalists
hold. And, thus, his movement is regarded ss the precursor of
211 subsecuent luslim movements in Indi» that led to the

creation of a iuslin homelsnd in Indis— Paltistan.

To exanine the truth of this viewnoint of the nationalists,
we have to base oir investigation on the information nrovided

by girat-1i kustaoim, the only book containing Sayyid Ahmad's

idcas, which was composed and vublished during the first

nhase of his movement, and other historical documents relating
to this vhase. This »nrocess will help us to combat the opinion
of the nationalists, on the one hand, and to establish the

truth from the historical noint of view, on the other.

As for the second vhase, his jihAd against the Sikhs
was conditioned by some circumstances which should be studied

accordingly.

Although the second nhase of the movement(1824—1831)
falls outside the jurisdiction of this work, some connected
eferences will be made wnhenever necessary. Some references
will also be made occasionally to the oreceding years in order

to make events understandable from an historical perswnective.



Sayvyid Ahmad was a SUfI. Ye recelved acknowledgement

[ 1

of his s»irituel eminence fron his soirituvel vnrecentor(air).

-t

Juring nis reforming carecr weonlle accented hin as on eninent

W

U1 and gave hinm hayfat(oatir of soiritual sllegisnce). In

o

contrast to his goirituel schievemcat(filin-i hatinl), Sayyid

Abmod did not accuire any nich nosition in the field of

o

cxternsl

or worldly education(*ilm-i zZhirI). Tle wes not a theolcgian.
e talked very little about theclogical nroblemns, =2nd did not
concern nimsell with lez=l points, a3 we shell sec in the
following nages. He wes orimerily a SUfI and when ne talked
about relicious oroblems, he used Jufl terminolo-y and
nnrases to exnress nimgelf. His nlrce in relislous matiers
was within a $Ufi world, and es such he dezlt with religious
sroblems with a Sufi outlook. His iders and teachings were
simole and straishtforward. Je nut ennhasis on the practical
agnect of soclo=relisious 1ife rather then on the tieoretical
agsoect, In his teacnineg, he admonished the Fuslins to live

a life which wos 11 comolete couformity with the fJurl?an and
the Sunan of the Prophet, and to believe ia the absolute
unity of God, wnich entailed totsl and immedirte rejection of
all inanovations and suverstitious »nractices. ile named his way

1

of teachin. Tarioah-i Ru\ammadiyah, wilch may be regardes as

a reformed or neo-3tfIsm, but not a regular SULI order. This

tarToan or the wey of teaching bore consideravle significance

g

~ Y,

even for the later iuslim reformers as we shall see subseguently.




To malke a study of Sayrid Abmad, we Tace thec oroblem
of meterial. Sayyid Ahmed did not leave any book written by

nimself. There is only one bool, namely, Sircdt-i l.ustacI-,

winich contaians his ideas and teachings. In aduition, we have

a. considerable amount of material wnhich i1s helnful, but tnoe
vast majority of these sources were written long after the
death of Sayyid Ahmad. The literature nroduced by nis discinles
(nmurids) reflects their relationship with their suiritual
nrecentor(murshid). The bocks written 1n the present century,
are too far removed fron Sayyid Ahmad's life and time, reflect

the attitude of authors in a changed situation. We have to be

careful when relying on these sources.

In cranter one we oronose to make a survey of the
sources at our disposal, altnougn we snnll not discuss all
of the material in detail. Tnis survey will enable us to
judge the autnenticity and valiaity of information whicn
these sourccs Hrovide., In oraer to judge the authenticity of
t-ese gources, we shell exsmine them sgalnst the sayings of

Sayyid Ahmad recorced in 3irft-i hustaolw, and coipare thex

with other historical documents, such as tne writings of
Shan *Abdul *iziz and the history of Anglo-liuslim relationshin

1

in ecarly nineteenth-century India. This method, it is hoped,

'—l

will enable us to have a balanced anc true nicture ol Sayyid
Ahmad's 1ife and activities. This survey will furtier help
us to see what »roblem tnese sources create for us in re-

constructing the life of Sayyld Ahmad and his movement.




Although there are many sources for tine life and
thougnt of Sayyid Ahmad, each of these, by its very nature,
raises problems for us in reconstructing his mosvenent.

A critical survey of these sources from the historical »oint
of view will heln us to find out the true naturec and

significance of his movement.

Sefore we enter into a discussion of the biographical
tyne of literature, it seems necessary to make a brief survey
of the books written by Shih Ismafil. His works are not
biograohicaly tiey rather contain the teachings and thoughts
of Sayyid Ahwad. A stuay of Seyvid Ahmad's ideas will enable

us, first of all, to locate his »nosition in Indi-~n IslZm;

nationalis or religious reform), which he launched on the
hasis of those ideas. Shih Isma*il was the most imsortant
personality of Seyyid Anmad's movement, who collected the

latter's sayiazs.

Yawlind Muhammad Ismd¢11(1193-12456/1779—1831), a

[OXN




member of tie nouse of Shdh waliyullah, was one of the earliest
disciples of Sayrid ahmad. From the time of his hay'at to

Fal
A

Sayyid Ahmad, he was thne closest discinle and friend of Sayyld

Ahmad ind was the most influential persoan in Sayyid Anmad's
movement., Dr. .A. Barl remarks of nin: "3y far the mostT
fiery and brilliant exsonent of the reform was Shah luhammad
Isma®il ..., of whom an imnartial observer wrote in 1853:
'"During the »nreseant century, Indipzhas not produced snotner
men similarly enternrising and ahle'", 3Zefore meeting Sayyid
Ahmad, Shih Isma*Il had set in motion at Delhl a social and
religious uvheaval by attacking the superstitious nractices
among the kuslins. Aftcrwerds, he became Sayyid Ahmed's

disciple and coatinued his strugsle ageainst tne same evils.

O

iuhamvnad Ismd il 1s crediteu with haviag writven as

3 b
neny as eleven boous, 3irdt-i Iustadin being the most imvyortant

one so far as the movement of Sayyid Ahmad is coacerned.
T

WeW. Tunter calls it "the Qur?aan of thne WahhZnl movenment."

The significance of the bonk 1s attested to by this designation.

‘IU:

irdt-i lustaglnm is a record of whst Saysid Ahmad

said on various subjects on differeant occasions. 3hdh Ismd €¢Il
infforms us in the iatroduction to the book that although it
wvas not nossible to record the exact words of Sayyid Anmad

(his zubdn), the book was written under the immediate suver-

4

vision of Sayyid Ahmad(he did not dictate it). Ism#¢I1 adds

that since tine person of Sayyid Anmad, with all cuelities,




was created from the very beginning in complete resemblance
to the Prophet, his mind was unacquainted with the customary
science and technicalities or the methodology of the scholars
of written knowledge. Therefore, to render the ideas intelli-
gible to general resders, Sayyid Ahomad's sayings and lessons
have not been given exactly as he uttered them, but have been
explained and arranged(by Ismafil) in accordance with the
generally accepted rules of comvnosition. In some places
alterations and changes hrve been made in order to pattern
the language and form after the tradition of other writers,

particularly Sh&h WelIyulldh.

From this statement of Shih Ismz il at least two points

emerge. Firstly, it is clesr thot the words of Sirdt-i lfustaqim

are not the exact words of Sesyyid Ahmad, and, naturally, we

do not know what these were. None the less, it 1s accepted

that this treatise contains Sayyld Ahmad's ideas, though not

in his own words. Secondly, IsmA ‘il has likened Sayyid Ahmad's
nature to that of the Prophet. This is important for us in

the sense thot many 3UflIs and their disciples had made such
claims befores; Shaykh Ahmad SirhindI can be cited as an example
in the Indian contexz. This sttitude of Shah Ismafil and many

others towards Sayyid Ahmad tells us something about the

position of Sayyid Abmad in the history of Muslim India.

At the beginning of girai-i Mustacim the author mentions,

"Phe result(thamarah) of sharifat and garigat and the basis
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of baoioat and mafrifat are the love for God."

This use of gufi terminology and types of thought by
Sayyid Ahmad to express his religious ideas is vitally important
for us, because it locates his place in the fold of Indisn
Sufism, on the one hand, and indicates the SUfiI nature of his

movement, on the other hand.

Proceeding farther, Shih Ismafil discusses the states
(ahwidl), stages(magamat) and results(nati?ij and thamarat) of

Hubb-i Iméni. Here he clearly distinguishes between the

mystical type of religious life—Hubb-i €Ishoi, the "Loving

Love'(Love for the sczke of Love)— and the prophetic type in

which the Hubb-i Imani, the "Faith Love"(Love on account of

the faitn) is the axis.

As he procecds in ris discussion of Eubb-i ‘Im&ni and

Hubb-i fIshqi, Shih Ism3¢il says that because Jubb-i -Tmsni

and its 'states', 'stages', and 'results! and 'fruits’

eventuate in Nabuwat, this {arIg(way) is called 38h-i Nebuwat

(the way of the Provhethood); and because Hubb-i Ishai and

its 'states!', 'stages'!, and 'results' and 'fruits' eventuate

in ma frifat(knowledge), which is the khuligah(substance) of

Wilayat(sainthood), this tariq is called R3h-i Wildyet(the
10
way of Sainthood). Shah Isma®il also presents a distinction

between Rah-1i Nabuwat and Réh-i Wilavat which we shall discuss

later.
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In the exposition of Hubb-i - Imsni, Shih Isma fil

draws our attention to some points which are quite significant
for our study. He says thaot one of the excellent supports of

Hub-i Imini is the adoption of a strong determination to

obey the sharifat and an earnest esgerness to conform to the
11

Sunnah and to avoid innovations completely. In another place

Shih Ismafil says that the revival of the Sunansh was another
12

great support of Hubb-i ImAni.

These points tell us how nuch Seyyid Abmad was imbued
with SGf1 ideas. Although he is eager to see the gherifah fully
implemented, innovations strictly avoided and conformity with
the Sunnah faithfully maintained, he advocates this position
from the JUfI point of view. An emvhasis on the revival of
the Sunnah is an indication of the frct that the SufiIs consider
the Prophet's practices(sunnah) as a model for their li%g.

The descrintion of SuUfI ideas and thought by Sayyid Ahmad not

only helps us to locate his vosition among the Indian {ufIis,

it also enables us to see the JUfi nature of his reform movement.

The second chapter‘of Sirsg-i Mustagim is particularly
important as far as the reform programme of Sayyid Ahmad is
concerned., In this chapter, he discusses the various kinds
of religious innovetions(bidfdt), which includes the customs
and practices that have crept into Muslim life from Hindu
influence. He also criticises the Shifah nractices. He further

deals with religious and moral duties and observances, the
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exercise of which prevares the devotee for spiritual contemp-

lation. S.i. Tkrém calls thiﬁ chapter "the heart of the book
1
from the view point of reform.,"

It is important to note thet throughout Sirst-i Mustagim

Sayyid Ahmad deals with the matters relsting to SGfism. The
second chapter, for examnle, although »nrimarily devoted to
the oroblems of reform, as we have indicated above, begins
with a discussion of some SUfl ritualistic practices such as
liturgies(adbksr), spiritual service(ghughl), and silent

15

devotion(muracabah) and mystic stege(maqzm).

In the third chapter Sayyid Ahmad coacerns himself

in explaining the modes of contemplation(tarig-i sulfk) for

attaining the perfection of the "way of Sainthood"(R3h-i Wilayat),

with reference to the peculiarities and disciplines(ashghal,

adhkir, muracabit, mefrifat, kashf, 12t582if etc.) of each of

the four important SGfI orders vrevalent in India a2t theot téme,
1

namely, Qadriyah, ChishtIyah, Nacgshbandiyah and MujaddadIyah.

It is important for our study of Sayyid Ahmad's 1life
and thought to answer why should he be interested in UfiI orders?
The answer is not difficult to find. Firstly, Sayyid Abmad's
deep concern over the SUfi orders is an indication of his
arfiliation with these four SUfl furfg. Secondly, his exnosition
on the discivlines of these 3Ufi orders is indicative of his
intention of bringing to light afresh the practices of the

ortrnodox SUfI orders in coatrast to those introduced by the



17
heretic or bi-ghar® gifis.
Again, in the fourth chapter Sayyid Ahmad describes
the processes of acquiring the excellences of the '"way of

Prophethood"(3an=-1 Nabuwat), such as repentence(tawbah),

_ 18
silent devotion(muragabszh) and remembrance of faith(dhikr-i imini).

Finally, the conclusioa(khdtimah) of Siradt-i Mustaqim

is very important for our purpose. It sets forth the wonders
experienced by Payyid Abhmad in course of his participation

in the tarig-i sullix-i nabuwat and tarig-i sulik-i wildyat.

Here Shah Ismdfil once again asserts that the excellences of

Tario-i Nabuwat were exemplified in full in the character of

Sayyid Ahmad from the very beginning, and describes Sayyid
Ahmad's inclination towards following the Sunaat, his avoldance
of innovation, his rescect for ghar€ and his aversion for sins,
as the signs of his excellenciz. Then he proceeds to say

thet the stages (maosmit) for reaching the Tarig-i Wildy-t

also beczme clezr to him. When this havppened Sayyid Ahmad once
dreamt of the Prophet who fed him three dotes by his holy hand.
Later he dreamt of fAl1 and Fafimah. fAl1I g=ve him a bath

with his own nand and tnen Fatimah put on him the very best
dregg. This dream indiccted to the fullest manifestation of

the excellences of Iariq—i Nébuwat in the person of Sayyid

Ahmad, and God's grace(finayct-i Rabmani) and God's care

(tarbiyat-i Rabbanl) became directly resoonsible for him,

until one day, God held Sayyid Ahmad's hand and said(in a drezm)
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"T have given you a very precious thing and shall give you

many more tnings."

This kind of description, however, creates problem
for non-gGfis. It may apvear to them a merely laudatory,
impossible and even fantastic way of exnression. For example,
one writer has remarked: "The above description of Sayyid

Ahmad's reaching the perfection to the Tariog-i Wildyat and

Nabuwat is a sufficient specimen of the extravagances of
enthusiasm or imposture which pervade the bogi." But the
polnt we wishir to meke here is thet this kind of description
is in the best SUf1 tradition. The attainment of these
furidg is the final stage in the spiritual journey leading to

divine knowledge in the SUfI tradition.

Before we conclude our survey, it may be useful to

add some remerks about Sirdf-i Mustagim. "Its professed

purnose is, kindly to impert to the world the benefits of

the experience and inspired discoveries of a saint so eminent
as Sayed Ahmszd was proclaimed to be, in those modes of
religious exercise which are believed by the most orthodox
Muhammedans to have a2n influence in purifying and strengthening
the higher orders of human minds, which enables them, even in
life, to attain to a knowledge of the 'hidden' meaning and
essence of the institutes of their faith, to an intimate
communion with the immediate presence of the Divinity, and

to the most exalted state of spiritual dignity and power.
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The whole book is written in a strain of wh~t may appropriately
be calléd orthodox Jtfism. Touching but little on the metaph-
ysical subtleties of the $Ufl opinion, ... it is still

devoted to an exposition of many of the admitted RGfI tenets
and practices, and is full of technicalities of 34fi phra-
seology. It makes reference, especially, in its explanations
and allusions, to the pneculiar divisions which prevailed in
India, among those who aspire to the honours of religious

initiation... Sirag-ul-Mustagim discloses little or nothing

of the designs which Sayed Ahmed and his p=rty entertained of
stirring up a war of religious fenaticism against the infidels
of India, though it breaths, in tresting of the duty of
religious war(we shall discuss Sayyid Ahmad's view of jihad
later), a sigh of pious regret over the darkness which had

in these days(1233/1817) overspread the laig..."

Another writer has observed recently: "It becomes

appzrent from this book [8irdf-i liustagim] thet they did not

base their movement only on theological arguments as to what
was right and what was wrong, what was enjoined and what was
forbidden by the gherifahj; they were also mystiecs inspired
by other valugg."

From the description of the subject-matter of girdg-i
Mustaqim, we c-n see thot the book is written in the line of
the $4fI tradition, and th-t it contains many ideas rel:=ting
to SGfI theosophy. Since the movement initiated by S-yyid

Ahm~d was based on these ideas aad thoughts, it may be called
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a SUfI reform movement. The striking point to note here is

that there is no reference to any political thinking of Sayyid

Ahmad.

The next important treatise, written by Shih Ismbs€il,

particularly relev-ont to the reform programme of Sayyid

Ahmad's movement is TaowIyat-ul-’Iman(Support of the Faith or
25

Strenthening of the PFaith). A brief discussion of the subject-

matter of this treatise will show what Sayyld Ahmad wanted

to reform of Muslim life and for which cause he strove.

The first psrt of TacwIyat-ul- Imin begins with a
discussion on tawhid(unity of God), and shirk(idolatry).
After discussing the excellences of tawhid and evils of shirk,
Shah Ism&¥fil classifies the latter into meny categories, such
as shirk in the knowledge(filu) of Godj; in the power(tagarruf)

of Godj; in worship(®ibddat) and in habits(gnirk fI al-¥®sdit).

Classification of shirk into many kinds by Shah Ismi€il is
an indication of the fact thet it cen be aiffused into Muslim

life in various forms. In one place in Taowiyst-ul- Imén

he says:

It is customary for many peonle, in tne
time of difficulty, to invoke tne spirits
of »nir, apostles, imams, martyrs and
angels, and fairies, and to beg them to
fulfil their wishes. To propitiate them,
vows and offerings are made in their names.
loreover, cnildren are named after tihem,
for instance, SAbdun Nabi(slave of avostle),
FA1T Sakhsh(gift of *Ali) as well as Hasan
Bakhsh, Qusayn 3akhsh, Madir Bakhsh, R
Sa3lar 3akhsh and also Gnulam FubhIy-ud-pin
(slzve of the Reviver of the Faith). and




for the life protection of their children
some keep a lock of hsir on their heads, and
otner make them wear a woven thread around
their necks and clothe them in the name

of some saints. Some people put chaias on
the leg of their children, and some

offer stzcrifices. liany of them invoke the
saints in the time of difficulty and

t:ke oaths in thelr names. In snort, wh=at
the Hindus do towards their idols, tnese
pseudo-Muslims do all these things with
orophets, s-ints, imams, martyrs, angels
and feiries, and yet tney claim that

they themselves are lusalmans.2?

The second part of Taowly-t-ul- Imin is called

28

TadhkTr-ul-Ikhwin. This part is fully devoted to a description

of the benefits of

Throughout the treatise, Shdh Ismafil forcefully

tries to estzblish

following the Suanat and evils of innovations.

the beauty and excellences of the unity

of Godj; and the benefits derived from following the Sunnah

and the vices involved in working the innovations, with

the help of Qur’anic verses and the Prophetic Traditions.

At the same
he condenns

avoid them.

and the ﬂadith in describing his chosen subjects.

time, with the help of the same kind of materials
the evils of ghirk and shows ways and nerns to

He disclays a depth of knowledge of the Qurtan

As we know that Sayyid Apmad strove to glorify the

"unity of God" and to revive the Sunnah of the Prophet,

which entailed in the negative aspect a categorical and

totzel rejection of a2ll innovetions and abuses that had crept

into Muslim 1ife, the importance of Taqwiyat-ul--imén relating

to his reform programme csn herdly be overestimated. The
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works of Shah Ismé‘il, which were compiled during the 1life
tinme of Sayyld Apmad, and are directly concerned with his
ideas, teachings and objectives, are, therefore, most relevant

for an understanding of his movement.

IT

In this section we wish to make a sur¥ey of the
literature produced by Sayyid Abhmad's disciples after his
death. These works are of bilogranhiczl nsture. The purpose of
this survey is to point out the problems these works create

for us.

After the tragedy of Baldkot(1831 A.D.) steps were
taken, mainly through the generous efforts of Nawdb Wazir-ud-
Dawlah, then ruler of the State of Tonk(r.1834—1854) and a
devoted disciple of Sayyid Ahmag? to vrepere a detailed
biography of Sayyid Ahmad and a connected account of his
cheguered life smong the Pathans of North-wWest Frontier
Region. It is said thet Hawsb Wazir-ud-Dawlah called back
the close associrtes of Sayyid Ahmad, granted tnem state
allowances, rehabilitated them, and engaged them in writing
what they knew about Sayyid Ahmed 2nd his movement. As a
result of this munificent efrfort of the Nawsib, some of the
companions and discivples of Sayrid Ahmad recorded the history
of the movemeait up to the event of Baldkot. The works they

aroduced are the following:
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-7
1. "Munzursh al-Sa¥fda fI Ahwfl al-Ghuzah wa-al-Shuhada',
popularly known "Tarikh-i Ahmadiyah"(Persian)j; by Sayyid
0

Jaffar fAl1 Naawi, compiled in 1272/1855.

2. "Waqa?if Abmadi"(Urdd), in many volumes kS.,
comprising of about 3000 pages. The process of compilation is
said to have proceeded from information provided by the
mujzhidin who actually took part in the movement as disciples
of Sayyid Ahmad. Its compilation was started in 1274 A.H.

and the first volume was completed in 1276.

3. Makhzan-i Apmadi(Persian), by Sayyid kuhammad €Ali
31

(Agra, 1299/1882), but now unavailable.

From the above description 1t is clear that these
books were prepared long after the death of Sayyid Ahmad.
The relstionship of their writers with Sayyid Ahmad is an
important fector for our consideration. Their relation with
Sayyid Ahmad was that of a pir with his murids than thet of
a military commander with his lieutenants and sepoys. BEvery
murid tries to trest his pir as a superhuman. This relationship
between Sayyid Ahmad and his disciplés is reflected in their

writings about him, as we shall see in the following pages.

It may be mentioned here that all the later writers
of India andPakisten about Sayyid Ahmad and his movement, in
the vast majority of instances, based their informetion on
these works. We shall see later that these works often give

historically untenable and even confusing information. On the
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basis of information these works provide us, it is difiicult
to form an objective picture of Sayyid Ahmad's life and his
movement. We should, therefore, be careful in placing too

much reliaznce on these works.

Another kind of material has come down to us from the
pens of those persons who were associ-ted with the mujihidin,
in one way or the other, after the time of Sayyid Abhmad.
These are poems, written in both Urdid and Persian, and are

called Madhiva Nagmin(poems of praise). These poems seen

markedly extravagant, as is usually the case with vnoetical
expression, in praise and glorification of Sayyid Ahmad.
Their main theme is to extol Sayyid Apbmad as an extraordinary
person combining in himself all the qualities of a superhuman
like the Prophet and Mahdi. In fact, a certain Sayyid ®*Abd
al-Razzdqg HesnI Husayni, an inhabitant of Ra?&é Baréli(birth

place of Sayyid Abmad) who later settled in Tonk, went to the

extent of saying thet the two worlds(dinip jahan) are under
2

the feet of Sayyid Abmad(unke gadamin tale).

Another enthusiastic poet, named Hakim MU?min, who
has written eulogistic poems hoth in Persian and Urda, says

that Sayyid Abmad was the promised MahdI of the Age.

As we see thet these poems of praise endeavoured to
invest Sayyid Ahmad with radiance so much thst in fact they
have created problans f»r us to have a true picture of his

personality. Sayyid Ahmod never mnde any such claim. Horeover,
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these poets do not szy anything about the teachings and ideas
of Sayyid Apmad, on the basis of which they could justify

their claims.

The first biography of Sayyid Ahmad in Urdd was
written by MawlawI Muhammad Ja ffar Thinésari(d.1905), who
came to be clos§ly attached to the movement of Sayyid Apmad

3

after his death. ‘his book is named Tawirikh ®AiTbah mawsim

bih Sawfnih Ahmadi was first published in Delhi(1309/1891),

and went through seversl editions.

This book deals with both political and religious
aspects of Sayyid Abmad's life and his movement. Mihr bitterly
criticises this book for its having adopted a pro-3ritish
attitude on behalf of Seyyid Akmad and for having introduced
the idea of Sayyid Ahmad's disappearance (ghybat) from the
battlefield of Baléko%?

Feening aside the political aspect of Thénésari's
statements about Sayyid Ahmad, which we shall discuss later,
let us briefly consider some of his statements about the

personality of Sayyid Ahmad which have s»niritual significance.

Than&sari presents Sayyid Ahmad as one who possesses

superns tural power(ghd?ibi gqudrat) to work miracles. At the

beginning of Tawirikh *AjIbai, Thindsari says: "There is a

Hadith in Mishkat where it is narrated thet *A1I told his
son, Hasan, that a man would be born from his line(nasal)

[Sayyld Ahmad traced his genealogy back to Hasan and fAli],
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who would bear the name of his Prophet [lMuhammad or Ahmed],

and who would possess characteristics of the Prophet in his
nature; and it would not be improper to call him the thirteenth
century [of3£slémic eral regenerator(nujaddid) or middle Mahdi

(Mahdl was=t)". Obviously, Thin&sari interprets the allegorical

ﬂadith in favour of Sayyid Ahmad. Proceeding farther, Thanésarl
takes pride in calling Sayyid Ahmad an illiterate( ummi) because,
in this respect he resembled the Prophet who was also -ggg%?
Thanesari believes that %ayyid Ahmad himself claimed to have
received divine commandg. Of all the miracles Sayyid Abhmad is
reported to have performed and of all the emcellences that he

is said to have achieved, his alleged mi®rdj(noctural journey)

to Syria to meet the Quib-al-Ag{ib, as Thinésari reports,

secms to be one of the most lavish exaltations poured on him

by his biographerg?

We do not wish to cite all the stotements of Thanésari
about Sayyid Abmad. By instancing a few of them we want to
draw attention to the fact thet ThanésarI instead of tel:ing
us historically tenable facts about the life and movement of
Sayyid Ahmad, he has presented him(Sayyid Ahmad) in a manner
that renders reconstruction of a truegpicture of Sayyid Ahmad's
life and ideas difficult for us. For example, there is no
evidence to show that Sayyid Ahmad had a mi‘réj to Syria, or
he disappeared from the battlefield of Balakot. In short, what

Sayyid Abmad did not claim, Thanésari has endeavoured to prove.
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The distortion of facts about Sayyid Ahmad on the part
of his biographers is the crux of problem we face in forming
a reasonably correct picture about his life and the significance
of his movement. The purpose of the present work is to
present a balanced view of Sayyid Ahmad's contribution to the

socio-religious life of Indisn Muslims.

ITI

In this section we shall discuss some of the books
written by the Muslim writers of India and Pakistan in the
present century about the life and movement of Sayyid Ahmad.
The purpose of our discussion i1s to point out what are the

nroblems these works raise for us about the significance of

Sayyid Ahmad's movement.

In the wake of nationalistic movements in India,
scholars turned their attention to the past. As a result of
this effort, with an attitude reflecting a changed situstion,
a kind of literature has come into being which mey be called
"Nationalist Literature", In this literature, the life of
Sayyid Abhmad and his movement received a proper share of
attention. As a matter of fact, a book has been written in
Urcl entitled, Hindustdn KI Pahli Islami Tahrik(First Islamic

e
Movement of India).

Since the independence of India and Pakistan(1947),
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the tendency to be concerned with the past has become much
stronger, and scholars, even under government natronage, have
been engaced in writing an independent history of the "Freedom

{ovement". In the History of Freecdom Movement, a publication

of the Pakistan Historical Society, ﬁayyid Abmad and his
1

movement have received full treatment.

IT we go back to the early years of the present
century, it will not be difficult to trace the origin of this
attitude. It was *fUbaydulldh Sindhi(1289—~1364/1872--194%),

a product of the Deoband Seminary, and active member of the
Indian Nitional Congress and a fire brand of the Indian Muslim
movements? who first introduced the idea that Shih ¥Abdul fAziz
formed a "Central Revolutionary Committee" 1in order to

launch a Jjihdd against the infidels, and Saggid Ahmad was
appointed "Chairman" of this Jjihid programme. SindhI consciously
or unconsciously managed to ignore the religious movement of
Sayyid Ahmad. From that time, Sayyid Ahmad has been brought

moire and more into the political arena of Indian Muslims

divorced from the religious field. Mirza Hayrat Dihlawi, for

example, in his Haydt-i Tayyvibah, only deals with the jihad

movement of Sayylid Ahmed. This tendency among Muslim nationalist
writers of India and Pakistan has reached such a point that
Sayyid Ahmad received the first preference in the discussion
of the chapter, "Struggle for National Liberation', in a

LY,

recent book, entitled, Moslem Nationalism in India and Pakistan.




ol

Now Sayyid Ahmad and his movement are regarded
primarily as the precursors of all Muslim political movements
in India, and any significance of his contribution to religious
reform is ignored. Hence Dr. Bari rigrtly observes: "A new
significence is now being attached to the movement insofar as
it is being regarded as 'the precursor of the fAligarh movement,
the Khiladfat movement, the Pan-Islamic movement and the

Pakistan movement which rocked Indian Muslims'",

It my be nointed out that this image of Sayyid Apmad
is a recent develooment. We shall come across with many
instances of a nationalistic attitude towards Sayyid Ahmad.
Degpite all deviations from and distortions of fscts, the
nationalists in general agree at least on one point— Sayyid
Apmad was born in a 3GfI family, received spiritual training,
and was a Sufi. But, to a great extent the nationalists have
emphasized the political aspect and have depreciated the

religious side of Sayyid Apmad's movement.

There are two late biographers of Sayyid Ahmad, namely,
Sayyid Abu'l Hasan ®A11 Nadwi and Ghuldm RasUl kihr. Both of
them seem to be more objective in their approach to the subject
than the earlier Urdu writers. Their source of information
are mainly those books mentioned above which were produced

by the discioles of Sayyid Ahmad. Mihr's book, Sayyid Abmad

Shahid, which has been commented upon by Dr. w.C. Smith as

"y landmerk in the Urdu Historiograpny'", is the most detailed
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account of Sayyid Ahmad's 1life and activities. lihr claims to
have versonally visited all the )laces where Sayyild Ahmad
passed his days during the second phase of his movement. Mihr
also informs us that he contacted persons individually who
happened to be reloted to Sayyid Ahmad, his family and his
movement in one way or the another, and th-t he coliecved
information which they could offer. It is, however, doubtful
that Mihr could collect authentic informstion from individuals
whom he contacted about the life of Sayyid Anmad more than
one hundred years after Sayyid Apmad's desth. This is about
the second phase of Sayyid Ahpmad's movement. 4s for the first
phase, Mihr's sources are those books and treatises written
long after the death of Sayyid Apmad. In his approach to the
problem, however, as we shall see subsequently, kihr puts
main emphasis on the political aspect of Sayyid Ahmad's

movement.

Among the western writers, it seems thet W.W. Hunter

is the first and perhaps thie only writer who gives a fairly
balanced view of Szyyld Ahmad. Although because of his martial
activities, Hunter sometimes calls him a "fanatic', "imposter",
"orophet" etc., nevertheless, he acknowledges his(Sayyid Ahmad's)
religious m>vement and uses laudable words. In one place, for
example, Hunter says:

About 1816 [ Sayyid Ahmad]lwent to study the

s-cred Law under a Joctor of high repute

at Delhi. After a three years' noviciste

ne started fortn as a prezcher, and by
boldly attecking the abuses which have
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crept into the Mupammedsn faith in

Indizj obtaineu a zezlous and turbulent

following... During 1820 the apostle

journeyed slowly southward, his

disciples rendering him menial sc<rvices

in acknowledgement of his solritual

dignity, and men of rank and learning

running like com on servants, with their

shocs off, by the side of his palancuin.46

In contrast to Hunter's view, we may examine another
western writer's opinion. He sa2ys, "The leader of Wahhibl
movement in India was Sesyyid Ahmad,... whilst at Hecca,
attracted the notice of the learned doctors [ of religion] by
the si-ilarity of his teaching to that of the JWahnibi sectaries,
from whom the city had suffered so much. He was soon expelled
from the town, and hﬁ returned to India a fanatical disciple
7

of the WahhibI leader." Apart from distortion of facts(that
is, nis relation with the Arabien wWahnabis is not historically
proved), we see that this writer had 1little to say about the

first pnase of Sayyid Ahmed's movement.

Summarizing the survey of three kinds of literature
available to us, we get the following pointsi=-

(a) The books written by Shéh Isma®il are solely
concerned with the ideas and teacnings of Sayyid Ahmad.
Those books are faithful records of his thought, on the
hbasis of which he executed his movement. They help us to
counter the contention of the nationalists that from the
beginning of his movement, Sayyid Ahmad championed the cause
of Muslim nationalism in India. On the contrary, they enable

us to reconstruct a true nature of his movement. On the basis
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of his ideas, as we get from $ird{-i lustagim, it is clear

that between the years 1818-=1821 Sayyid Ahmad was engaged
in StGfi-religious reform activities, not in making preparations

for a jihad.

But the books written by Shah Ismafil lack in the
social asvect of Sayyid Abhmad's 1ife. Since they do not
provide us with any biographical data on his 1life, we face
the problem of forming a picture of him as far as his relation-
ship to the masses, whom he addressed and smong whom he lived

and worked.

In short, on the basis of Shah Isma¥il's books,
although a picture of Sayyid Ahmad's ideas and thoug-t
can be formed, no comnlete picture of his 1ife and movement
can be drawn, particulsarly if we want to know how far he was

successful in his reforming endeavour.

(b) The second category of books, written by Sayyid
Ahmad's discinles long after his death, are simply extravagant
in exaltations. They attribute to Szayyid Ahmad a2ll superhumanly
qualities and nower and ststus to which he himself did not
lay any claim. Those books, particularly the '"poems of praise",
lack in historicity of imformation. They can be regarded more

as legendary than historical records.

These bookxs and poems, therefore, can hordly be taken
as valid and euthentic source of information for reconstruc-

ting an historical’ly true image of Sayyid Ahmad's life and
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his movement.,

(¢) The third category of literature which we call
nationalist literature, is primarily concerned with the politi-
cal aspect of Sayyid Ahmad's movement. The writers of this
kind of literature have not only ignored the significance of
Sayyld Ahmad's religious reform movement, they have even
cleverly twisted the facts relating to Sayyid Ahmad's prepa-
rations for launching his religious reform movement. These
writers attach undue volitical imnortance to the first phase
of Sayyid Ahmad's movement, though they cannot present any
historical evidence for their contention. The nationalist
literature, therefore, can seldom be regarded as representa-
tive of the first phase of Sayyid Ahmad's movement. As a
matter of foct, this kind of literature raises the real
problem for the historians to lock into the actual picture
of the first phase of Sayyld Ahmad's movement. It is this
particular problem that we intend to deal with in the present

worke.

Cousidering all the problems created by the existing
literature about Sayyid Ahmad's life and movement, the present
work aims at presenting a balanced and complete picture of
Sayyid Ahmad's 1ife and activities, from the historical
point of view, un to the énd of the first phase of his movement.
The focal ooint of this work is to call attention to the

significant contribution of Sayyid Ahmad to the socio-religious
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life of the Indian Muslims in the early nineteenth century,
on the other to disprove the nationalist contention as

mentioned above.,

We have emphasised that Sayyid Ahmad did not play
any role in the growth of Muslim nationalism in India. On the
contrary, ne struguled to eradicate socio-religious abuses from
Muslim 1life. This contention of ours puts us in necd to look
at a glance 2t the background against which Sayyid Ahmad
struggled. Therefore, in the next chaoter we propose to
present a brief account of the socio-religious conditions of
Muslim India roughly covering the last two decades of the
eighteenth century and the first two decades of the nineteenth
century. But connecdted references will be made to the years
preceding and following this period. This will, it is hoped,
enable us to see the background and the environment in which
Sayyid Ahmad lived and worked, and also to apprecieste the

urgency of his movement.



CHAP. IT

BACKGROUND ARND ENVIRONMENT

In this chapter we shall discuss the environment in
which Sayyid Ahmad lived and worked. In discussing the
surrounding, we pronose to outline the religious and social
factors. But we shall 1limit our discussion only to those
socio-religious practices and abuses against which Sayyid Ahmad
launched his reform movement. This discussion, it is hoped,
will help us to see the background against which Sayyid
Ahmad struggled and also to understand the real importance
of his endeavour. It may be mentioned here that for the
analysis of background and eavironment, we shall base our
studies on some secondary sources, and at the end we shall
present Lutfulldh's autobiography as an exsmple taken from

a primary source.

We shall not discuss the political situation of
Sayyid Ahmad's time in any detail for two reasons. Firstly,
this work does not deal with the political aspect or the
second phase of Sayyid Ahmad's movement. Secondly, from

Siradt-i Mustaoim we do not get any evidence to show that

during the first phasc of his movement Sayyid Ahmad indulged

in any political thinking. Throughout this treatise only in

30
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one place he makes a reference to the political situation of
India. This reference he has made in connection with his
discussion of the benefits of Jjihdd(which he seems to have
taken in the sense of struggle and active life). He says that
Jihad was an act of great benefits like rainfsll, which brings
down heavenly grsce unon all people. Tnen he makes a comparison
between Rim and Tarkestin, and India of 1233 A.H.(1817 4.D.),

wnen most of her parts had become Dar-ul-Harb(land of infidels),

in receiving the heavenly bles=sings. He further s:ys that the
"present" gituation of India should be compared with the
India of two or three hundred yezrs back when heavenly

blessings descended on her and she produced *fulami? and saints.

From the above statement of Sayyid Ahmad, it appears
that he considered that India's having become Dar-ul-Harb,
she was deprived of all blessings of God. However, this is
the only reference to India's oolitical status was m=de by

Sayyid Abmad in Sirdt-i MustacIm.

We know thet the disintegration of Muslim power and
fortunes in India was the main theme of eighteenth and early
nineteenth centuries. For a general view of the situetion, we
may cite the opinion of a learned scholsr which, in a way,
attests to the view of Sayyid Ahmad. The scholar remarks:

The disintegration of Muslim order in
India is virtually the theme of the late
eighteenth century and early nineteenth

century. It is easy to observe in the
sphere of government and oower: the
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Marhatta domination of Delhi, 1782—1803,
was flanked by the Sikh's supersession
of Muslim rule in the Punjab on the one
side and by the East India Company's

on the other; and in 1799 Tipu Sultan
had spectacularly failed in the south

to maintain or regain kuslim might. In
the economic sphere the passing of the
old order and, uader the incipient

impact of the results of the industrial
revolution, its supersession by a new,...
and the accompanying dislocation and
misery are known. In Muslim education,
one cen trece in 3Bengal, at least, the
crumbling of a school system economically
feudal...2

So deplorable was the gener:l situation of HMuslim
India of th-t time over which Sayyid Ahmad breaths a sigh of

regret in Siraf-i Mustaoim. Any book on Indian history,

however, can give a full picture of the dying Mughal empire.
The Muslims were living politically unprotected and religiously
unguided. Sayyid Ahmad was a man of extraordinary courage and
sensitivity, who strugglead to bring relief and vitality to

Muslim 1ife both in religious and political matters.

IT

In this section we shall discuss Jufism in some
detail for various reasons. Firstly, 340fI movement was
primarily rcesponsible, during its heyday, for spreading Islam
in India. Secondly, again, $ufism is regarded instrumental,
during its declining period, in diffusing religious corruptions
and abuses among the Muslims. Finally, Sayyid Ahmad condemnned

the heretic SUfism as the main agency for corrupting Muslim
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socio-religious life, and his reform movement was based on

GAfi ideas and thoughts.

2

The religious 1life of Muslim India during the period
under consideration was in no better condition than the
nolitical. As we know that apart from the ef. orts of the
temporal authorities to spread Islam, it was spread in India
nrimarily by the SGfis. It was the Sufis who took the message
of Islam to the remotest corners of the country, and at a
personal level the faith of Islam was preached and sropagated
by them. They obtained most of their converts from among the
low-caste Hindus who were coinsidered by the Hindu society as
untouchables, and thus were outside the fold of Hindu com:unity.
The SUfi1 movement was most vigorous and successful particularly
in Bengal. Describing the success of JuUfI movement there, a
British writer remarks:

But it was not to force thot Islam
owed its permanent success in Bengal.
It [Muslim missionary] apoealed to the
people and derived the great mass of
its converts from the poor, It brought
in a higher conception of God, and a
nobler idea of the brotherhood of man.
It offered to the teeming low castes
of Bengal, who had sat for ages abject
on the outer most pale of the Hindu
community, a free entrance into a new
social organization.3

The gufis were individuals, independent of temporal
authorities. The rulers did not like to go to the rural areas,
because they were theupromoters of Muslim civilization wnich

‘ was urban in character. 3ut this did not prevent Muslim
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society from takiag root in the remote rural areas where
Islam was propagated. Thus the SUfi movements set the trend

towards the growth of Indo-Islamic culture.

The Sufi movements were extensive religious movements.
Passing through the centuries, eventually there came into
existence at least four great SGfi Orders in India, namely,

Chishtiyah, Qadriyah, NagshbandIyah(its offshoot was Muja-

ddadiyah, aiter Shaykn Ahmad Sirhindf popularly known as

Mujaddad=-i ALlf-i Thani) and Suhrawardiyah.

It has been pointed out above that the JUfI movements
were vigorous pariicularly in the rural areas and the Sufis
obtained the vast majority of their converts from among the
low~-caste poor Hindus by giving them an unrestricted pass to
the universal brotherhood of Islfm. The liberal attitude of
the SUfis to the question of conversion and converts, left
the process of conversion incomplete in the casc of most of
the new entrants. This is an important point for our study
for the fact that when Sayyid Ahmad started his religious
reform movement, he found soclo-religious abuses most deep-
rooted among these half-converted neo-Muslims. And for this
reason, he directed his reform effort towards these peo,le,

although not exclusively.

An uander current in the JUfil movement was, nowever,
flowing in the opposite direction. SUfism came to India witao

its Turkish, Iranian and Arab traditions. "Ho fresh approach
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to spiritual life was attempted.'" The great $uUfis did not
write any book explaining their teachings. The latitudina-
rian tendency among the Q4fIs opened the gate for the influx
of un-Islamic ideas among the Muslims. Degeneration and
corruptions among the SUfI furlg(orders) were clearly visible
by the seventeenth century. The decline of HMuslim political
power in India, however, cannot be regarded as a cause for
Sufi decline, because there were some JUL1 orders, €.g.
Chilsti order, which maiatained almost complete aloofness
from the temporal authorities, also started experiencing the
ebb tide. The degeneration crept into $Gfism because the
Heads of Sufi gilsilah were no longer dynamic enough as
spiritual leaders. Thus one writer remarks:

The pir is no longer an ex~lted

personelity guiding the disciples but

a megiccl symbol producing results

without any effort on the part of the

murid. If we connect thig with the fact

th-t succession to the oir was becoming

hereditary, and sons of shaikihs were

assuzing the oosition of successors

without realiziang that their fathers had

undergone sosiritual discipline it will

be apparent thet the khdnagidh had become

a vested interest, and spiritually, to

put it bluntly, was becoming a source of

fr:me and worldly influence, an honourable

vrofession.

The Sufi orders thus began to lose thelr spiritual
vitality, and ideological exclusiveness to maintain their
identity as religiously institutionalized organizations. As
a result of the chaotic situstion in $Gfism, beginning from

the scventeenth century, as meny as fourteen 3ufi orders



grew up in India, in aduition to the four ‘'ortrodox!'! orders.

3y orthodox 3ufIsm, we mean that 34fism which formulates its
views from the Qur?an and the Sunnsih, and insists on conformity
with the sharIfan. In this sense, it may also be called

8

me

Shar®I Sufism as against the unorthodox or bi-=Shar®I 3Gfis

M.T. Titus gives an interesting description of some
heretic oraders which he calls "Irregulsr orders or se-Shar?®
orders. e writes:

Some of them were offshoots of the

original respectable orders. These had

no appesl to the euucated and intellectuals
but remained confined among the ignorant
masses. But were widespread. Plrg were

often not only ignorant_but were 'scoundrels'...
Lhe ordinary ikuslim fagirs of bazar or village
beloag to this sort of mendicant orders...

As they go about beggiag, giving demonstra-
tions of their ability in magic and

sleight of hand, telling fortunes,

writing amulets, and making charms,

the uninitiated observer is likely to

assume thet all darwishes are like

these charlatans. Hotrning could be

farther from the truth.9

The abvove stz ement sufficilent.y illustrates what
a dengerous situation was created by the heretic Sufis in
the spirituel life of the kuslim masgsses of the rurel arcas.
In Sirat-i Mustaogim Sayyid Ahmad condemns these heretic SUfis

10
(30f1 numd mulhid) in unecuivocazl terms He considers these

corrupt Slifis and their organizations as the chief azencies
through which 211 un-Islamic practices Ifrom the Hindu society
found ways into lwuslim socio-religious life., This situation

helps us to understend wny Sayyld Ahm~¢ launched his religious
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reform movement through a new way of $Uf1 teszching which he

called Tarigah-i MubammadIyah.

We arec perhaps devoting too much space to describing
SUfisme. This description is important for our study for reasons
described at the beginning. But a full »icture of {04fIsm
remaoing incomolete witnhout a descrintion of it duriag the late
Mughal period, th t is, leote eighteenth and early nineteenth

centuries.

During the late Mughal time, all 2Gf1I ideals, such
as passion for spiritual furthersnce, attitude to self-
discipline, self-imposed poverty, sopiritual guid-nce to the
people etc., reccded into the baciground. Instead, SuUfIsm
grew into a systemn of prectices and beliefs bascd on certeiln
supernatural asswnrptions. "There was a shift in emphasis from
the ethical to the metaphysical, from the concept of the
ideal life as a struggle towards God to the concept of the

11
ideal 1ife as an overflow of the groce of God.™

The Shaykhs of the SUfi orders at this time were
regarded as mythical personalities more than spiritual
guides, and they became objects of veneration to the extent
of heing azbettors in un-Islamic practices. Their tombs and
shrines were objects of rcverence; a visit to one of themn,

such as Ajmeer, was construed as equal to pilgrimage to liecca.

Sufism was thus losing its execlusiveness in nractices and
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ideas as against otner religious ideas and systems. At this
juncture although there mey have been some individual 9uffs
who adhered to the shari¥®sh, but the vast majority of iuslims
who were unlearned and who had not had a firm footing in any
orthodox $Ufi orders, were victims of rustic irregular 3JuGfi

orders.

The phenomenal degeneration in SUfI organizations had
a great effect on the Muslims. lhey were either misguided by
the heretic $0fis or were left without any spiritual guidance

during those days of religious chaos.

“hen Sayyid Ahmad started his reform movement, he
not only censured these heretic JGfis, he also nronounced
all practices introduced by them, such as excessive veneration
for the saints, visiting their tombs and shrines, as un-Islimic.
He admonished the lMuslims to reject all these religious

abuses.

The above exoosition of Safism gives us the picture
of the religious position of the HMuslims. But we have nont
yvet seen what was the oosition of otner religious forces in
the society of the period of our consideration, and what

position the luslims had in relstion to those religious forces.

It may be nnted here that the l{uslims were not only
victims of their own religious cormuption, they were also
subject to the pressurc of other religious groups. Of course,

Sayyid Ahmad's movement was not ained at countering those
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religious forces. But for the sake of explaining the position
of the lMuslims vis-a-vis those religious forces, and for
knowing all sides of the background against which Sayyid
Apbmad out in motion his movement, we may discuss those

religious forces in brief.

The decline in Muslim religious life was coincident
with the rise of Hindu religious revivalism. S.M. Ikrém
mentions many cases of forceful coaversions of Muslims to
Hinduismy marriages of lMuslim girls by the Hindusj; destruction
of mosques or their conversion into temple by the Hindus in
retaliation of Awrangzeb's orders to demolish Hindu temples.
Ikram writes: "The widespread religious movements engendered
by contact between Islam and Hinduism, had produced a new
religious zeal amongst the masses fHindu masses] , not
possible under the older Brahminism which was exclusive in
outlooke... Even in relation to Islém, Hinduism was exhibiting
a new vigour, greater self-confidence and even a soirit of
defisnce... Hinduism was by now verylguch on the offensive
and was absorbing a number of HMuslims." Commenting on the
audacity of Hindus in conversion and forceful marriages of
Muslim girls, one Hindu writer szys: "So wides)read wes this
practice of converting Muslim girls to Hinduism that those
orders [Royal Decrees declaring such marriagis unlawfull
discovered more than four tho:sand such women%" This figure,

of course, apnlies only to the Kashmir area.
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In passing it may be mentioned that there was a
Hindu reform movement, launched by Raja fam Mohn Roy(l772—1833).
Lhis movement, 3rahmo Samidj, wes peaceful and apparently had
no nostility towards Islam. The period of 13j2 Rém's actual
movement coincided with that of Sayyid Ahmad's sopiritual
attainment and reforming career. One writer s=ys about Rija
Radm: "... the years from 1800 to 1828 were the years that
formed him and that while he was influenced by Hinduism,
Islam and Buddhism, the forces which proved creative in him
were unqueitionably Christianity and the influence of the West
in genera%." But des»ite the coincidence and the working of
Islamic influence on R&JA Ram, Sayyid Ahmad does not seem to

be conscious of this Hindu reform movement.

Another religious force at work in the society of the
period under study wos the Christian missionary. We do not
intend to go into a detailed history of missionary activities.
Qur purpose is only to show Muslim feelings about missionaries.
It may be mentioned here that from the beginning of the
East India Company's rule in Indis, the administration was
anti-missionary and put strong restrictions on missionary
entry into India. But later on those restrictions were relaxed.
Writing about the Hindu-Muslim feelings at the arrival of
new missionaries, one writer says: "The arrival of the
Protestant Missionaries in Bengal and southern Indi= after

1793,+.. drew new attention to missionary work in all its form.
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The zeal of these men, the diversity of thelir talents, and

the rapid exvansion of their sphere of activity had not been

equalled since the earliest days of the Jesuits in India. Thou-

sands of Indians, both Hindus and Muslims, felt for the first

time the impact of enthusiastic evangelism inseparably

bound up with a programme of soncial and educational refori?"
We heve said above thet although Sayyid Ahmad did not

set in motion his reform movement to counter Hindu-Christian

religious activities, still the fact remains that those forces

were active in the soclety during his reform period, and the

Muslims were affected by them,

TIT

In this section we propose to discuss the social life
of Muslim India of the perind of our consicerstion. Although
we shall not go into detail, still we shall present a general
situation, and concentrate on those particular noints against

which Sayyid Apmad struggled.

The social condition of lMuslim India in the late
eighteenth and early nineteenth centuries was perhnaps the
worst of all other conditions. The Hindu-Muslim socio-religious
intercourse in India was s matter of inter-absorption and
assimilation. The trafiic was two ways. In the case of the

Muslirns, we know thet lMuslims converted from Hinduism and
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Hindu girls married by the Muslims, brought with them the
customs and practices of their previous faithj; their new
co-religionists not only absorbed those practices, but perhaps
adopted them with enthusiasm as something new. This Hindu-
Muslim mixed tradition in Indie, beginning at least as

early as thirteenth century, became a conspicuous phenomenon
in the life of Muslims during the late Mughal period. In some
places in particuler, this mixed tradition has continued until
recent years. The Muslim religious reform movements of the
early nineteenth century in Indie, such as the one initiated
by Sayyid Ahmad (Fara?idl lovement of Bengal was the other),
have aimed orimerily at purging Islam of such Hindu practices.
Thus one writer says: "The widespread saint worship, and the
masses whose imperfect conversion to Islam left them in
possession of customs and beliefs thet were far more Hindu
than Mui}im led certzin ardent soul to inaugurate a puritanical

]
reformes. "

It may be mentioned that the most cases of social
abuses among the Muslims were localized in smaller towns and
villeges. All over India, although the Muslims professed Islém,
bore Muslim names, they practised Hindu customs, worshipped
village deities. In times of difficulties, instead of offering
orayer to God for relief, they used to run to dead and living
saints for the fulfilmeat of their desire or for relief
from suffering. Trey believed in miracles, and magical power

of their »nirs.
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There were some liuslim sects who even retained Hindu
names and practised all Hindu social customs. For examole,
the Melds and the Minfs of AlwAr and 3haratplr had purely

Hindu names, celebr-ted Diwdli, Deshra(two Hindu festivals)

and Janam-ashtami(the birthday of Hiadu god Krishna). Like

the Hindus, they used to cesse from all works on certain
occasions, such as Amavas(the night when theie is no moon).
These sects made regular pilgrimage to Ajmeer? There were

some sects who were organized in did?irahs(circles) like

sufis and lived under spiritual heads whom they called Sayyids.
The dahdewis of Apmadabd, e.g., believed in MahdI, who had
already appeared, as tiney believed. His appearance, they

believed, had mede all kind of prayers unnecessary.

Besides these sectarian practices, there were some
cults wnich became objects of universal veneration. The cult
of Shaykh TabdrI in Sindh and that of GhizI Yiyin in 3ihar can
be cited as exemples. Their shrines were visited by large
number of Muslims on aprointed occasions. GhadzI liyan's fair
was so »opular even until recent time that it attracted
Muslizs almost from all parts of India. In Bengal, the cult
of Mubirsk Gh3zi was particularly popular. He was believed to
be a facir who demonstrated his magiczl powers by riding
on a tiger., It is said that every villege in the Sundarban

18
area had an altar dedicated to him.

At any rate, it is not possible to cite here exocmples
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of all social abuses so widesvread all over India. The point
we have been trying to make is to give a general picture of
the situation with some examples. In nutshell, the luslinms
of rural areas of India of thne period of our consideration
were Muslims by name more than by practice and belief.
Professor lMujeeb contends that they were more then three-

19
fourths Hindu.

We hove said that an exhaustive descristion of social
condition 1s not noscible here. 3ut it seems that any kind of
description will remsin incomplete for our understanding of
the deonth of social evil amouag the Muslims without mentioning
an important event of recent past which appeared in a news

item of the Statesman of liarch 11, 1959. The news item reads:

"A flindu tem»hle near Suratgarh in Rajastan has Muslim
priests who perform worship of the idol and receive offerings

from devotees. This has becen going for generations.

"The temple in question is at Ghogamerhi, which hes
an idol of Ghugaji, 2 Rajput saint who 1s reputed to have

performed miracles in his lifetime.

"r. Murlidher Vyas, who had tabled question on this
subject in the State Assembly, w2s told todey by the HMinister
in charge of temples, ir. damodhar Vyas, that lMr. Rataa Singh
Chohan had petitioned the government in 1951, disputing the

right of the dMuslim frmily to act as priests in the temple
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himself. The kinister said that the Government had upheld
20
the rights of the liuslim femily after an enguiry."
We do not intend to make any com..ent on the judgement

of the government. Our nurpose here is only to call attention

to such a grozve situ-stion that persists till todaye.

Thus we see thst in the course of these centuries of
Muslim religio-social degeneration, thne Muslims had gone far
away from the ideals of their religious and social practices.
Many Muslim syncrétic sccts, inspired by the heretic Safism
ceme into existence. Thus fAziz Ahmad says: "another group
of Muslim syncretic sects is the one inspired by irreligious
(bi-shar®*) Sufism. In its Indian context it is a series of
vulgarization of JUfi practices among half-convert religious
comrmunities. It concentrated on bizarre nractices to catech the
eye of the commnon man. Thus, Musd Suhdg, an effeminate SUfI
of Gujrat dressed himself like a woman aiad wore bangles.

Hazrsti, Gabral and Pagalnatil sccts were founded in Sengal

by bi=-sharf SUfis and retained some elg%ent of sakti worshio,
but their followers were largely Hindus."

We can see from the sbove description what a deplor-
able social situation was prevaleat at the time of sayyid
Ahmad's reform movement. And against these social evils, such
as widespread seint worshipj Muslim participation in Hindu

festivals; worship of Hindu deities by the liuslimsj uslim
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visit to shrines and tombs, Sayyid dibmad lasunched his jihad

(strugzle).

e shall, however, conclude this survey after examining
an opinion about lMuslim soclo-religious life expressed by
a contemporary Indian Muslim geantleman, who witnessed many
things oersoanally in his practical life and suffercd immensely.
In this discussion our main point of interest will be the
affair of widow remarriage, the reform of which Sayyid Abm=d

enforced at the initial steg: of his reforming career.

Lutfullfn(b.1817) was a native of Dharanager(lalwa,
present Madhya Pradesh of Indiz). He lost his father at the
age of four., His early life was miser=ble, and he wendered
from place to plzce. In course of those wanderings, he fell
into travps of socizl evils meny times. He wrote his autobio=~

graphy in 1854, giving the account of his 1life up to 1844,

Lutfulldh's autobiograpny is an account of a 1life
lived in a society which was full of vices, superstitions
and corruntions. In this respect this book is an important
document for our studies. However, without going into the
details of the social evils from which he suffcred as tney
are given by the author, we will limit our description only
to those observations mede by him about the general condition

of iuslim socio=religious life.

Lutfulldh was strack to see the Kuslims atteandiag,
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with all seriousness, the Jewish Antiaque ceremony. He remarks:
"Here I must exoress my wonder that fiuslims are so striet in
adhering to this hurtful and sometines fatal operstion,

though the socrcd Kuran pgicjls entirely silent upon the
sunject. Comuon-sease sinould tezch my good peopnle not to

deprive a son of Adam of any nert of his body bestowed on
22
nim by nature..." He Zoes on ssying:

Notwithstanding this scrupulousness

in a rite which our sscred book has not
made binding on us, most of the true
believers in general at this time neglect
many strict orders enjoined by the
Furantsic],-— such as vrayers five tives
a day, fasting thirty days annually, the
bestowal of alms to the extent of a
fortieth vert of cne's nroperty annually,
and pilgrimage to Mecca once during

one's lifetime, if it can ve afforded.
True believers are prohibited from
maxing use of any inebriasting things,

and from receilving or paying interest

on nminey. These, and mnany other

religious duties, I am sorry to find

are very loosely attended to by the
usling of this time in the world.23

The author continues: "rraoyers and fasts are observed
by very few of the religious ch-racter only, and the prescribed
charity by one emong a thousand of the richéuPilgrimage is
verformed by very few neople of affluencej...”

Lutfulldh narrates the interesting story of his
mother's second merriage. He says thet during their visit to
Ujjain(1810) his mother's marriage »roposal czre, and his

uncle, considering his mother's age(twenty-seven years) and
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her beauty, was pressing hard for her consent to the marriage
proposasl. His uncle told his mother that it was a sin to
remain unmarried for the szke of nesme only— a sin against
their(Muslin) laws; besides, it was sheer folly and a great
nity to put a restraint on nature, in attempting wnich many
pious wersons naturally fell victims to heinous cries.
Lutfulldh says: "To this my mother made a very angry reply,
telling himpunclel that she kiew she and her son [ Lutfullahl
proved cumbersome to him, but, in future, she would take
great care to live separately unon her own industry; and,as
for a second change in the state of her free life, E?e would
rather go to hell than submit to such nonsense again."
Although Lutfulidh's mother ultimetely remarried, but
this incident tells us how deen rooted was the aversion to
widow remarriage in the minds of women in the early nineteenth
century. We shall see later that widow remarrisge was one of

the first reforms wvhich Sayyid Ahmed effected.

Lutfullah devoted considerable space in his biography
deseribing what he cells "Superstitions in Hindustan.! The
seriousness and diffusion of social vices can be understood

from a2 few instances we shall mention below.

Lutfullah says that when his sten father was imprisoned,
he attributed it partly to destiny and partly to having his
head shaved on an unlucky day. Lutfulldh goes on to say:

Upvon almost all undertaking of imovortance
they [lusli-sjwill consult astrologye.
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larrisges, going on journey, the birth
of 2 child, the commencement of a building,
venesection, and even shaving one's head,
are all occasions which require an
astrologer to be consulted, and lucky
days and hours are apnointed for such
acts. Six days in every lunar month

are considered unlucky; to find out
these, count on the tips of the fingers,
beginning from the little finger to the
thumb and repeating the seme for the
thirty days, and the drys that come on
the tip of the middle finger are avoided;
they are as follows, 3rd, 8th, 13th,
16th, 23rd, and 23th.26

It is not necessary to quote innumerable instances of
this kind. We intend to only draw attention to the fact that
this was the picture of lMuslim life witnhout any exaggeration.

It was the desire of a siacere lMuslim like Lutfullah to bring

to notice that of which he himself witnessed and suffered.

The above description of background and environment——
religious and social, though the description is by no means
complete, in which Sayyid Ahmad lived, and in which he exper-
ienced many unhapyy events enables us to understand against
what evils Sayyid Ahmad struggled. The description of Lutfullah
shows thet the Muslims were not only steeped in soeial vices,

they even forgot or neglected the fundamentals of their religion.

In girdt-1i Mustaqim, Sayyld Abmed made a strong

restatement about the obligation of the fuadementals of Islfim;
admonished the Muslims to follow them in the true meaning. In

order to enforce the obligation of the Hajj on the Indiasn Muslius,
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against the common belief to the contrary under certain

circumstances, Sayyid Ahmad made a practicel demonstration.

In the next chapter we shall discuss the early life
of Payyid Ahmed. In this connection, we shall concentrate
particularly on those voints thot show 3ufi elements in his
practices, and the points that are relevant to his reforn

movement,



CHAP. ITI
EARLY LIFE OF SAYYID Aj;MAD

In this chanter we prooose to discuss the early life
of Sayyid Ahmad. Of course, we do not wish to write the full
history of his early life, rather we shall concentrate on those
factors that are necessary for our understanding of his

religious reform movement. These are followings:-

1. His birth in a SGfi family;
2. His upbringing in a religious environmentg

3. His inclination towards pilety, and spirituality.

It may be mentioned here that Sayyid Ahmad was not
born into a princely family, therefore his life history has
not been preserved in a family record. A family record can
often prevent controversy over the facts of life of an individual.
In the case of Sayyid Abmad, his biographers dehate even over
the exact date of his birth. We, therefore, have to be
careful in relying on information provided by the secondary
sources, Of coursc, we may accept secondary sources as long

as they do not contradict historical facts.

1
Sayyld Ahmad was born at R&?é Baréll in Awddh(present

51
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Uttar Pradesh of India), on the 6th of Safar, 1201 A.H./29th
November, 1786 A.D. But the first Urdl biographer of Sayyid
Ahmad, Ja®far Thinésari, says that he was born on the first
day of the thirteenth century of Islémic era, which implies
a special significancg. Sayyid Ahmad traces his genealogy
back to Has=n ibn ’Aii, the fourth Caliph of Isldm. Sayyid
Abmad's father, Sayyid Muhammad *Irfén, was a Jufli, who used

to live in Lucknow, probably in connection with service.

The forefathers of Sayyid Ahmad were inhabitants of
Arabia, who came to Indiz in esrly thirteenth century with a
view of preaching Islém. Sayyid Shah fI1mulldh(1033—1096/
1633—1685), the great-great-grandfather of Sayyid Ahmad,
who came to R47€ Baréli. He was a disciple of Shaykh Adam
Bennuri. fIlmullzh built a mosque oa the bank of the River

Sa?i in 1050/164%0, which eventually came to be known Takiyah-2i

fIlmullsh or Da*irah-i *Ilmullah, and this is the place where

Sayyid Ahmad was born, Da’irah-i *Ilmulldh served as a centre,

from where rediateu the ideas and ideals of the movement of

Shah Waliyulldh, on the one hand and many members of Sayyid

Ahmad's family were associsted with the circle of Waliyullah
7

at Delhi, on the other hand.

It appears that the frmily of Sayyid Ahmad had a long
SUfl tradition and it was under the influence of Waliyullihi
reform movement.Sayyid Ahmad was permeated with the influence

of these two factors which must have been working in moulding
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his 1life and activities, as we shall see later.

Discussing the family history of Sayyid Ahmad, one
writer szys:

His father, Muhammad fIrfan, beloaged to
a prominent family, renowned for its
holiness and religious learning. His
great-great-grandfather, Sayed fAlamullah
fsic), wno lived in the reign of Emperor
Aurangzeb, was a celebrated saint of his
age. He also had the distinction of
initiating others into the sviritual
pethof the mystics... Three of his sons
participated in Jjihadd, and two of his
grandsons fell martyrs in the battlefield.
Sayved Apmad's grandfather, Sayed Muhammad
Nur, took service under Prince Muhammad
¥Azin, son of Aurangzeb... From such
ancestors, Sayed Ahmad had both the
mystical and the martial traits in his
character.d

There are ample evidences to show that the family of
Sayyid Abhmad had a mystical tradition. This is the point we
are trying to emnhasize, because this 1s an important factor

for our understanding of Sayyld Abmad and his reform movement.

Ags to the martial trait of his family, Sirat-i Mustaqim does

not provide us with any information to show that during the

first phase of his movement, Sayyid Abmad indulged in warfare.

11

Turning to the early life of Sayyid ahmad, we are told

that according to the tradition of Indian nobles, Sayyid
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Ahmad was sent to a MMaktab(elementary iMuslim religious
educational institution) at the age of four years aand four
months. Almost immediately he showed himself to be un-promising
as a student to the utter disappointment of his parents and
other members of nis family. He had neither taste not inclina-
tion for education. Sayyid Huhammad fAli, a nephew and

close companion of Sayyid 4hmad, writes that during the three
years of his studentship in the maktab, Sayyid Ahmad was able
to memorise only a few chapters(sirahs) of the Qur?#in, and

to write only some simple words. His father seems to have
become completely disappointed and sazid: "Leave his affairs

to the will of God, whatever is good for him will come out.”

Thanésari, speaking about the problem of bayyid Ahmad's
education, puts in an apolo.getic word saying that the quality
of "illiteracy" which he "inherited" from the Prophet, was
becoming manifes%? Another writer says that during the
school days of Sayyid Abmad wnenever he looked at hooks, the
words disappeared from before his eyes. wWhen Shdah fAbdul faziz
was informed of this situation, he inauired whether Sayyid
Abmad could see other small things? When a positive answer
was given, Shdh fAbdul fAziz advised that his education be

stopped. Shdh fAbdul fAziz considered that exoteric(gzahiri film)

had not been alloted to Sayyld Ahmadj; rather he would acguire
11
esoteric education(film ludni aw batini).

The above information is provided by a writer of the
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recent past. We suspend our comment until we are in a position

to know more about Sayyid Ahmad's education.

Sayyid Ahmad, however, developed an aptitude for
sporting activities. He spent most of his time in kabadi,
12
wrestling, swinming etec.
Sayyid Ahmad's interesi in soorts should not give us
an impression that he neglected his religious obligations.

Makhzan=1 Ahmadi informs us that from the tine of his mid-teens

Sayyld Ahmad began to live an extremely pious life. He was
endowed with such a nature(fifrat) of piety that even the
slightest deviation from the commandments of God could not

be tolerated by him. As for his desire to follow the Sunnah
of the rrophet, he was so overwhelmed with it that he tried
to fashion every act of his life on the pattern of the Sunnah.

Lven during nis boyhood, there was no instence showing that

he had ever strayed from the path of righteousness(jadah-?i hagqg)
or had given preference to permissible acts(rukhg:t) over
1

the obligatory ordinance of God(fazImat-i ‘amal). The author

of Makhzan-i Abhmadi says with emphasis that natural pilety(fatri

safad-t) is granted ﬁo only a few fortunate persons, and
1

Sayyid Ahmad of them.

This religious aspect of wayyid Ahmad's esrly life is
very imoortant for our study. His attitude towards following

the gharfi ahksm(religious ordinanccs) and avoiding the innovations



or deviations was, in fact, the result of his religious
upbringing. We have seen above that Sayyid Ahmad was born

into a gufi environment. The religious force was creztive in
Sayyid Ahmad, which shaped him eventually to launch his

reforn movement. It is the righteousness of Sayyid Ahmad which
impelled Shah Isma®il to express his conviction thet from the
very beginaing Sayyid Ahmad's person was created with qualities
resembling those of the Prophet. And it is Sayyid Apmad's
spirituality whichponvi?ced some of his biliograshers to declare
th~t he was a born wall. This kind of expression, of course,
may appear to non-gufis as mere laudatory and exaggeration,
put the fact still remains thest iMuslim heeglography 1is

replete with stories of many saiants and savants wino snowed

pilety at a very early age.

Sayyid iulhammad fA1T tells us further, that in his

mid-teens(sann-i tamiz), Sayyid Ahmad made human service

(khidmat-1 khalo) his special sign(shifr). He was troubled

by the sight of destitutes, and he showeu svecleal sympathy
towards children, orphans and old versons. For him there was
no distinction petween the rich and »noor, upper class and
lower class. BEvery morning and evening, ne used to visit his
noor neignbours to inquire about their well-be%gg and to

O
bring them wood, water, or wh=tever they neeied. The peodle
in the neignhbourhood of Sayyid Ahmad's house were in general

the murids of his famlly. Sayyid Apmad's service to thenm

very oiten startled tnem for thne very f=ct th:t they were
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being the murids, susposed to render service(knidmat) to
Sayyid Ahmad, instead, he was very nmuch particulzr in

rendering them his best service.

We xnow that human service constitutes an important
element in the {Ufl teaching. The 30fis consider it a purely
religious obligation. For example, Shaykh Sharf-ud-DIn Yapya
Funairi, an eminent scint, is reported to have said: "The
nearest way to reach God for kings and novles and men of
means and wealth, is to succour the needy and to offer a
nelping hand to the down-~-trodden. A saint has said there are
many paths lexding to the Lord but the shortest is to console
the afflicted and to give comfort to the hearts of mei?.."

Ecuality of man was an important point in the teaching
of Sayyid Ahmad. During nis reforming carecr, on different
occasions he emphasized on this point, as we shall see later.
On one occasion, he came to know that there was a group or
brick-burners near Allanabid, who were regarded by other
Muslims as untouchables. In order to remove this bad notion
from the minds of the luslinms, Sayyid Ahmad visited those

brick-burners and even had a mezal with them.

The social contact on the part of Sayyid aAhmad during
his early life maizes him distinet from a large number of JUfIs
who passed most of their time in their khincdhs(hermitages).

Eis contact with the people offered him opportunities to
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witness their religio-social lifej; and the un-Isldmic practices,
which he must have had observed among the peoovle, remeined
ingrained in his heart. Thus, we may assume that Sayyid

Ahrad's contact with the society in his esrly life enabled

him to realize socio-religious problems of iusliit life

which he tried to eradicate during his reforming career.

Sayyid Ahmad svent eighteen years of his early life
in nis villege home before he left home because of circumsta-
nces which we will discuss in the following section. In this
section we shall also see a further sniritval development in
oayyid Ahmed which ultimately led to his joining the centre

of Shah fAbdul fAziz at Delhi.

ITI

We have noted above that Sayyid ¢Irfda, father of
Sayyid Ahmad, used to live in Lucknow. He died in 1214/1799.
His eldest son, Sayyid Ihrdhim(d.l242/1810) was in the service
of Amir Xhsn at lalwA(Raiputana). Sayyid Ishda, the other son
of Sayyid fIrfin, studied at Delhi under Shih fAbdul fAziz
and his bhrother, Shsh FfAbdul 2adir, Sayyid Ishia(d.l234/1818)

as not an earning member of the family.

one of the sources mentioned at the beginaing tells
us about the source of income of Sayyid ahmad's family. There

is also nothing on record as to how much Say;sid fIrfan and
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Sayyid Ibréhim earned monthly or yearly. There is no informa-
tion as to whether the family of Sayyid 4Ahmad owned any land
or not. The information we have, tells us that his was a gufi
familys; and the members of it were not interested in amassing

wealth because of their mystical tendency.

Tander these circumstances, we can only assume that
Sayyid Ahmad's family did not vossess much wroperty and his
father did not leave behind progeety or money of significance.
Therefore, after the death of his father, the brunt of
economic pressure fell on Sayyid ahmad; perhapns Sayyid

Ibrahinm's earning was not enough to supoort the family.

It appears thot Seayyid Abmad was not unaware of nis
economic responsibility to hils family. He decided to go to
work. Since Luc%gow was the nearest city, he left for Lucknow
sometime in 180%. Moreover, Lucknow hed also been his father's
vlace of service. He may have sought assitance from his father's

friends. In fact, he met one such an Amzr, whose hospitality

he enjoyed during his stay at Lucknow.

Sayyid Abhmad went to Lucknow along with some of his
relatives and friends, of whom his nephew, Sayylid Muhamuad FA1I,

the author of Makhzan-i aAhmadi, may be mentioned. Therefore,

Makhzan-i AhmadI may be accepted as the main source of infor-

mation for Sayyid &hmad's life in Lucknow.

On the authority of Lakhzan-i Abmadl, other writers

inform us that Sayyid Ahmad stayed in Lucknow for seven months.
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Although he enjoyed the hospitality of an Agig(his name has
not been mentioned), who had been his father s intimate friend
and discinle, he did not get a job. It has been reported that
the Amir later received a mansab of one hundred from the
Nowdb of Awadh, and Sayyid Ahmad was given two positions of
the hundred, but he gave these away to his friends. After a
four months' stay in the company of the égi;, Sayyid Ahmad
accompanied the Amir on his tour with the Nawab, who went
hunting for three months. After thot Sayyid Ahmad left for
Delh%?

It is difficult to believe that during his seven
months' stay, Sayyid Abmad should remain content himself
with the hospitality of his host, to whom he had rendered no
service, All the writers say th=st the eight persons who
acrompanied Sarvyid Ahmad to Lucknow, kept themselves busy all
the time in looking for jobs, although they were unsuccessful.
They managed to subsist with difficulty by sometimes selling
caps a2nd small pamohlets written by themselves. In the case
of Sayyid Ahmad, we have no infTormction that he ever looked

for a job.

In the light of the economic situation of Sayyid Ahmad's
family, described above, his decision to go to Lucknow in
quest of a jobseems to be the result of economic pressure.
Sayyid Apmad does not seem to have possessed money during
his stay in Lucknow. In the words of Sayyid lMuhammad fAl1,

their condition in Lucirnow became precarious especially
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after the food sup»nly which they had carried from home was
exhausteg?

In such economic plight, Sayyid ALmad's indifference
to finding a job may sugzest some inner transformation. This
was revealed by Sayyid Ahmad at the beginning of his trip in
the company of the é@iﬁ and the Nawsb of Awadh. Sayyid
Muhammad fAlI informs us that from the very beginning of that
tour, Sayyid Ahmad began telling his friends "Brothers!

forget about the idea of getting a job, and in its stead, let

us go to Delhi, and achieve spiritual perfection(kasb-i fayd)
from Shih fAbdul ‘Aziz, who is today the greatest sign(aishin)

21
of God"; and he used to recite very often the following

couplet of Hafiz:

Maglihat-i did-i man an-ast kih varin hamah kir
Bi-guzarand-o=-khum-i turrah-1i var-i girand 22

(The best thing in my view is that friends should leave all

[otherlbusiness,

And grab the ringlet of the tress of a friend).

The above fact indicates that Sayyid Ahmad had
experienced a svyiritual development in his heart as a conse-
auence, his heart's longing turned solely towards spiritual
achievement. This phenomenon seems to have made him indifferent
towards the this-worldy affairs. Sayyid Muhammad *A1I tells
us further that Sayyid 4Ahmad had been so persistent in his

admonitions(nagihat) that one night Sayyid Ahmad told him
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about his final decision to leave for Delhi, gnd he tried to
persuade Sayyid Muhammad fAl1 to accompany him?

This spiritual development in Sayyid Abmad's heart
may be said an intensification of mystical inclinations
already in evidence wnile he was still at R8%é Bareéli. Nadwi
informs us that ﬁe vassed nights in performing tahajjud
nrayer and gg;gi. During his stay at Lucknow, he had conside=~
rable onportunity for devotion, which helped further the
develooment of his spiritual faculty. This is a crucial factor

which eventually prevared Sayyid Abmad for initiating his

reform movement as we shall see later.

In the main, this s»nirituvual urge, it appears, caused
Sayyid Ahmad's early devarture from Lucknow. On arrival at
Delhi, he presented himself before Sh&h fibdul FfAziz for
spiritual guidence. He, thus, began a new phase in nis
spiritual career and very soon reached the threshold of its

perfection, which was followeda by his reform movement,

Summarizing the early life of Sayyid Ahmad, we find
that in his early age he had mystical tendency. During his
stay at Lucknow, he experienced a further spiritual development.
And it was this spiritual urge which caused his joining the
circle of Shah fAbdul *Aziz, as we shall see later, but not

any pnolitical motivation.

It may be mentioned that besides spiritual urge, which

seems to have caused Sayyid Almad's early departure from



Lucknow, some other factors may have contributed to his action.
From the time he arrived in Lucknow, he was living in the
circle of an Amir, detached from the kind of association to
which he belonged. For the first tire in his life, the real
life of an Agi; was exposed to him in full shape, Such an
existence was utterly different from the life of a JuUfi.
Final.y, when he went on tour for three moaths in the company
of the Amir and the Nawib, he had further opoortunity to
witness the pompous life maintained by the Amirs and the

Nawidbs.

Sayyid Apmad, who was born and brought up in a SUfi
environment, must have detested the this-worldly life of
Amirs and Nawfibs. The Shifah environment of Lucknow might
also have disgusted him. During his reforming career, as we
shall see later, he ceategorically denounced all Shi fah

practices and branded them as absolutely un-Islamic.



CHAP. IV

SPIRITIJAL ATTATNMENT OF SAYYID ALFAD

Three conjectural factors have been suggested at the
end of the previous chapter, viz., spiritual urge, =version
to this-worldly life and antivathy to the 3hifah environment
of Lucknow, as contrihuting to the early departure of Sayyid
Ahmad from Lucknow for Delhi. As a matter fact, one writer
considers the last one as the deciding factor, and says t?at

Sayyid Ahmad hed actually confronted the Shifah at Lucknow.

No other writer, however, mentions the confrontation.

Sayyid Apmad left for Delhi alone. liany stories have
been written in conaection with his journey to Delhi. Some
2
of the information is confusing and out of context.

Sayyid Ahmad arrived in Delhi sometime in 180% A4.D.

and presented himself before Shdh fAbdul fAziz. Arwih Thaldtha

provides us with information completely out of context.
It reads: "Sayyid 23ahib for the first time came to Shih
Wallyulldh. This time Sayyid 33hib geve bayfat to Shiah

gahib[?Jand after six days he went back home. After six

months, he came bac.;, and for six months remained under the

oL
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guidance(tarbiyatlof Shi&h fAbdul fAziz..."

wWe know that the difference betweecn the death of
Shih Waliyullah(1762) and the birth of Sayyid Ahmad(1786)
is about twenty-four yearss; it was about forty-twod years
after the death of Shah WallIyulldl that Sayyid Ahmad came to

Delni for the first time.

This 1s one of the glaring examples of 1lncorrect
information supplied by some of the books we have at our
Disposal. It was, however, the time of 8hzh ¥Abdul ‘Aziz(d.1824),
the son and successor of Shdh Waliyulldh. The fame of Shih f4Abdul
4ziz as an f3lim-s0fi of his time was by no means less
reputed than that of his father. AbUl Kaldm Az3d remerks of him:
"The intellectual authority of SnZh fAbdul €Aziz reached as
far as Samarqand, Bukhidrd, Egypt and Syria. Hdis brothers
were the suns of learning. Outside the femily, their intellec-

tual soirit was in action.™

Why did Say.,id Anmad go to Delhi? He gave tine reason
in reoly to the enquiry of Shfh fabdul fAziz: "iay have you
come to Delhi?" Sayyid Apmad replied: "Consideriag your
hholy personslity as ghanimat[one thing as the mesns of
acnieving sometining elsel, I have come in cuest of God
Almighty"(apki dhit mucgaddas kG ghanimat samaih kar All3h

>

tafald jall shanuh ke talab mig punehi hun). Then Shah

¢ibdul fAziz replied:[If1"God's grace accompanies the situation,
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then you will achieve your own fatherly and motherly heritage"

(khuda k& fadl shamil-i hal hale th apni pidari awr madari

waradthat hasil ker 14 ge).

By "fatherly and motherly heritage'", Shah fAbdul
fiziz evidently was referring to Sayyid Nu‘min and Sayyid
Abt Sa‘fd, wicle and maternsl grandfather of Sayyid Ahmad,
respectively. Of course, apart from these two personalities,
there were many other persons of the family of Sayyid Ahmad
who had received both exoteric and esoterie learning in the
circle of Sh&h Waliyullah himself and later in the circle of

his sonse.

From the brief discussion that to>k place between
Shdh fAbdul *Aziz and Sayyid Ahmad at their first meeting,
it is clear that the factor which accounted for latter's move
to Delhi, was spiritual, not politiczsl. However, following the
conversi{ion, Sndh fAbdul fAiziz sent Sayyid Abmad to Mawladnd
fAodul Qadir at the Axbarabadi Mosoue. This event marks the
beginning of a new phase in the spiritual life of Sayyid
Ahmad. From then on, though his exoteric and esoteric attain-
ments proceeded side by side, but it was in the latter
asvect that he made a phenomenal achievement as we shall see
shortly. Sayyid Ahmad's spiritual achievement prepared him

to launch nis reform movemente.

I1



wWe have already discussed Sayyid ahmad's early
educational endeavour, and the difficulty he had allegedly
faced at that stage. Duriag his stay at the Akbargbadi
lMosque, all sources agree that he studied under Shiah fAbdul
‘Aziz, gaéh fabdul g3dir, Shih Rafif-ud-Din and even Shih
Isma*il. Although Sayyid Abhmad is reported to have studied
the Qur'dn, Tafsir(exegesis), and Fadith, and some subjects
relating to Arabic grammar, such as Hahw(syntax) Sarf(prosody)
etec., nonetheless, all sources agree that he was not versed
in these subjects. In other words, he acauired tne necessary
knowledge of religious sciences, but he could not complete
the standard education. He spoke and understocod Arabic fairly
well, besides Persian and Urdg. His rersian and Arabic
lette%g are sufficient evidences of his ability to use
tnese languages. In the light of thegse letiers, it is not
accurate to call Sayyid Apmad an illiterate( umzl) as Than€sarl
has done(supra,ch. 1, p. 21; cii. 111, p.54). and the story

of the disappearance of words from before Sayyid ahmad's

eyes, as Arwsh-i Thalathah reports(supra,ch. 111, p. 54%),

seems to be a mere fabric tion of the later writers. However,
Sayyid Ahmad was not an *3lim, either in the tecinical

sense of the term as 1t was used in the Mughel time, or in
the literailsense of the term as 1t is understood in the
riodern tie. He did not study jurisprudence and theolog,.

As a matter of fact, he was not even interested in jurispru-

dence. Once he was asked about the meaning of the saying



that a Murshid(soiritual guide) must be an ¥ilim. He replied:

filim does not mean that he has studied
sadur and Shams Bazighahj; here film means
that he must know what males God Almlghty
pleased and what makes Him displeased; in
other words, he should possess perfect
Znowledge of awemlr(comzandments) and
nawshi(prohibitions). Abu Bakr Siddig

and ‘Cmar Farug did not study Hldazah

or Sharib'Wiqéyah, vet trey were the
forerunners of the authors of these
boolis 3 not only these authors, but

also thelr forerunners and the muitahidin
(jurists) find precedence in the wordg

of thegse religious guides(h3ddiydn-i din);
the jurists meke distinction between

bad and good.l2

The above statement shows thet Sayyid Ahmad had
little regard for book education, particularly for studying
of figh. His main emphasis was on the esoteric knowledge.

He wrs a SUfI. We know from Sirat-i Mustaacim that his ideas

and thoughts were $ufistic. For his reform movement, which

was of $Ufi nature, he needed necessary knowledge of religious
sciences. By studying the Qur’an, Tafsir and the Hadith

at Delhi, Sayyid Ahmad acquired that neceszary knowledge.

In Sirdt-i Mustaqim, he discusses only the five fund-mentals

of Isldmj; while completely silent on theological matiers,
as we shall see l-ter. Let us turn to the esoteric learning
of Sayyid Abinad.

I1T

It seems that Sayyid Ahmad's stay in the Akbarsbadi



liosque, provided him with an opportunity for the perfection
of his spiritual life. Although we do not have detailed info-
rmation relating his moment by momentactivities in that
mosque, we are told thzt he devoted his time mostly to

dhikr and shughl(spiritual servicé%. It is also said thet
besides his personal devotion, he used to serve the rnosaue
and those personalities who came to thi mosoue to receive
instructions from Mawldnd fAbdul Qédi%. Mawldnd *Abdul

Radir expressing his complete satisfaction with Sayyid

Ahmad is reported to have said: "From this holy personality

(buzurg shakhs) signs of perfection(athar-i kamsl) are

manifest."

Biographers of Sayyld Ahmad inform us that his
devotion to his chosen path was so absolute and exclusive
that he had a compnlete change of mind regarding the un-Islamic
activities of the society. It is stated thet once he was taken
against his will to a Hindu festival by some of his friends;
but as soon as they came near the place of the festival,
Sayyid Ahmad fell into a fain%?

Sayyid Ahmad, however, continued unabatedly in his
spiritual progress until he entered the ranks of the disciples
of Shah fAbdul *fAziz in 1222/1807. When Sayyid Ahmad approached
Shah FAbdul ¥Aziz to give bay‘at(spiritual allegiance), the
latter se=id, "God did not put this holy man(gaf batin)

under any obligation to seek media(wdste) for choosing vath
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of guidance(ikhtiyar taricah-i rashad wa hidayat ke bab min

wvaste k8 muhtdj ninf rakhd awr wasilah ke nivdz mand nini kiya).

But to the neoonle possessing exoteric knowledge(ahl-i zdhir)

everything must have a causej so to establish proof(jujjat)
for common peovnle, I am taking the baz‘a%?"

This is an important remark by Shah fAbdul *Aziz
about Sayyid Ahmad's progress toward spiritual perfection.
To achieve such satisfactory progress in the spiritual
journey, Sayyid Apmad must have seriously devoted himself
to the spiritual path during the three-year stay in the
Akbarabadl losque under the direct supervision and guidance
of Mawlanz fAbdul Qadir and Shah fAbdul FAziz. His progress

was the result of untiring dedication and discipline.

After taking the formal bayfat from Sayyid Abmad,
Shah fAbdul ®Aziz initisted him into the three important

Sufi orders, viz., Nagshbandivah, @idriyah and Chishtiyah,

of India at that time.,

It mey be asked how a man could be initiasted into
more than one SUfI order at the seme time? At least among
the principel Sufi orders of Indie, there is no fund=mental
difference in their rituals. Thus Hassan Suharawardy observes:
".es apart from the personal loyalty either to the founders
of the orders or to the saint or SGfiI under whose personal
influence a disciple works, the organization of the different

fraternities or orders of $uUfism mentioned above(viz.,
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Suhrawardiyah, Chistiyah, Qédirizah8and Nacashbandiyahj are
much the same in general principlei." He further says:
"Membership of one fraternity does not debar from joining
another. A Muslim may adopt the teachings and practices of
different orders without losing his coriginal standing in his
fraternity. Khwajah Quib-al-Din 3akhtiyar Kaki, whose shrine
in Qutb Mindr at Delhi is the object of universal veneration,

belonged to the Suhrawardy order, received spiritual gifts

from Shaykh fAbd al-Qadir, and then became one of the most
distinguished Khalifas of Kawdjah Mufin al-Din Chisti. The
special practices and directions which the founders enjoined

19

on their followers are the only distinctive features.!

After the bayfat, Sayyid Ahmad was taught by his
pir, Shah fAbdul *Aziz, the different ritualistic practiceg?
This ceremony of bay®*at and the teaching of ritualistic
practices by the Qig is in accord with typical $4fi practice.
Although Sayyid Ahmad had now formally become a typical
Indian 94fi through bayfat, he would raise objections to

some traditional $Ufl practices.

We are told that when Shdh ¥fAbdul fAziz wanted to

teach Sayyid Ahmad, his new disciple, shughl-i barzakh, a

SUfi practice in which the muragabah(silent devotion to)
of the imaginary picture of the Shaykh is performed, the
latter objected and asked what was the difference between

this practice and idol worship? Sayyid Ahmad maintained
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that in the latter practice there is an inage of stone, while
in the former case the picture is imaginary, occupying a
place at the bottom of the heart and being venerated or
worshipped. Waea Shah *Abdul fAziz tried to convince him, he
persistently declined to obey and demanded Qur?anic verses

and Prophetic traditions or ijmaf-i ummat as proofs. It is

said that the pir yielded to the stand of his new murid,

and said: "Dear! God has endowed you with the Wildyat-i
21

Anbiyas . "

This event seems very imporiant for a number of
reasons. Firstly, it may be regarded as a iandmark in the
spiritual journey of Sayyid Ahmad which was followed by his
reforming career. Beginning with that event, it may be said
that the chapter in his efforts of religious reform began,
though the formal beginning was yet to take place. Secondly,
it gives us an imoression that an falin-gifi of so great
reputc as Shdh fAbdul fAziz was, unaware of the fact that

there is a difference between tagsawwur—-i shaykh and idol

worship. I fact, it appears that an un-Islamic practice,
resembling idol worship, had crept into the religious life
of even Shah fAbdul fAziz through the agency of gufism.
Finnally, for the first time bayy:}_d Abmad received ackaowled-

gement for his being endowed with Wildyat-i Anbia? from his

nir. Recognition froa Shih *Abdul ‘Aziz was the greatest

spiritual achievement for Sayyid Ahmad.
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As regards Shah fAbdul SAziz's vractice of tasawwur-i

shaykh, we do not exactly know whether he was aware of the
fact that there was no shar*i supvort for it. Presumably he
was aware of this fact, considering the depth of his knowledge.
The fact still remains that these Hinduised or un-Islamic
practices had percolated into luslim life through the agency
of Sufism, and Shadh “Abdul ‘Aziz was not an exception. ile

remember that in Sirit-i Mustagim Sayylid Apmad considered

corrupt StGfism as the chiefl agency through which religio-
social abuses entered into Muslim life. As a matter of fact,
widespread corruptions provided Sayyid Ahmad wita reasons to

reform JUfi practices.

Sayyid Abmad, however, continued in his spiritual
advancement. Shah *Abdul *fAziz once remarked: "This Sayyideee

is so sharp in esoteric knowledge(*ilm-i batini) that fro:

a slight indication, he understands the high stages and

passes theﬁ?" Degscribing the situation of Sayyid Ahmad's
devotion during his stay in the Akbarabadi losque, Nawab
Wazir-ud-Dawlah says that at this stage for years he performed
the fish® and the fajar prayers(early night and morning
prayers) in a single ablutioi; that is, he used to pass the
wnole night in meditation. This coantinuous absorption in
spiritual devotion led him to experience many wonders, such
as dreaming of God, the Froshet and his principal companions,

among them AbU Bakr and *AlI, and Fatimah, and witnessing

the all creatures vrostrating themselves on the night of the



74

2k
27th of Ramadan, 1222 A.H./28th Wov., 1807 A.D. This is

not the place to eanter into a discussilon on this subject.
Accepting it, as it is in the JGfi tradition, we can see
that Sayyid Ahmad, after about three years' struggle in his
travel on the spiritual path had reached one of the highest

stages of it. Afterwards, Shah fAbdul *Aziz certified that

Sayyld Abhmad had been granted Wildyst-i Anbiya? and Wiliyat-i
Awliy§§; the two 'paths! in the spiritual journey of JGfis
which mark the highest stages in the journey to achieve
divine aWareness;’Nith this verbal certificate, Sayyid Ahmad

left the company of his pir and went back to 33?é Baréli.

This discussion reveals that Sayyid Ahmad's three
years association with Shah *Abdul *fAziz was a period of
Spiritual attainment for the former; but no political motiva-

tion was involved.,
IV

Barly in 1808 A.D. Sayyid Ahmad arrived at RE*é
Bargli and took up residence in the mosque of D&lirah-~i
*T1mullinh. The decision to reside in a mosoue is an indication
of the spiritual stage he had reachea during his steay at
Delhi. Many gufis in India andPakistan prefer to live in a
mosque, rather than usual dwelling, because they consider
a mosque to be the perfect place for undisturbed devotion.

Sayyid Abhmad's stay in the mosaue offered him a chance to
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meet various people to whom he delivered sermons regularly.
The main concern of his sermggs was to explain the excelle-
nces of the Jur'dn and ﬁgditg. It apoears that now the
prezching of Isléim became the chief mission of his life,
and for the fulfilment of higmission he was rcady to make
any sacrifice. As a matter of fact, before the formal inau-
guration of his religious reform movement, Sayyid Abmad
kept himself busy in matiters relating to preaching and
admonishing. At tne szme time, in his personal life, he

followed the sharifah more and more strictly.

As regards the personal life of Sayyid Ahmad, Dihlawi
writes thot he translated the comm:nds(ahkim) of shari®ah
into practical 1ife in such a way that his 1life became
shar®i life in actuality. In his teaching, Sayyid Abmad
always emphasized on the practical aswect of religious
life, as we shall see later. His reputation as a pious §ufl

spread very quickly in the neighbourhood of Dg?irah-i *Ilmulléh;

it drew the attention of the people, who began to assemble
in his pggsence and to express the desire to become his
disciples. But he declined to receive bay®at from anyone,
in its stead he admonished them against corruption and
superstitious activities that were widespread among then.

He asized them to live lives in conformity with the comrands

of the Qur’an and the Sunnah.

We do not know the actual reason for Sayyid Abmad's
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refusal to take the bayfat. Perhaps he was reluctant because

he had not yet obtained the khilifat name(patent of spiritual

authority which entitles the receiver to enlist disciples)
from nis Qig. We know that on the eve of the formal inaugu-
ration of his reform movement, he was granted tne formal
ijazah(soiritual permission) by Shih fAbdul fAziz to receive

bayfat from the people.

Thougn Sayyid Ahmad did not accept formal bay®at
winile at Rad%e Baréli, nonetheless, he performed the best
funection of a religious teacher and preacher. e used to say,
Tor exemple, to people coming to give him bayfat:

For a Muslim the muridi(discipleship)

of God and the Prophet is sufficient;

do not tell a lie; do not decelve others.
So, this ig the mu‘gat(adV¢ce) if you
become murid of a Eli and forget these
things, your muridIl would be of no use.

IT you implement these words in your life,
you would not need any pirj; make your nafs
sarkash(evil desire) your own pir; take bay‘*at
from it, so that it will not wrap you in
aevilish influencej and this is the way for
s+1lvation in the two lives. 29

How can the words of a Qig or a religious teacher
be better than these? Sayyid Ahmad has mede an important
statement. Tnis indicated clearly the direction in which he
was going to launch his reform movement. His apathy Tfor the

commonly accested idea of pirIi-muridi is descernible. In

that day the ~ir had come to be regarded as the sole authority
in all matters. In the above statement, we can see that

Sayyid Ahmad has touched briefly on all the fundamental
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points that are egsential in making a Muslim a perfect

Muslim. And to make Muslims perfect was the 1life mission

of Bayyid Ahmad. These seyings and activities of Sayyid

Ajmad may be regarded as the pre-movement pressratory
occunations. The important point to note at tnis period of

hig 1ife is tnat there is no evidence to show that he indulged

in any political activity.

Sayyid Apmad continued his spiritval devotion and
religious activities at Ra?é Bar&li until ne got married.
It seems that the economic pressure on his growing femily
led him to seek other means of livelihood. e was not an
f51im,ergo, could not be aopointed as 2idi, or Mufti, or
teacher. The only honourable job he could do was in the
army. Amir Xhadn rindari of 3ajputana was struggling indepen-
dently for temporal power. Sayyid Ibrahir:, elder brother
of Sayyid Ahmad, was still serving under him. His brother's
presence in Arir I'han's service seems to be the deciding
factorBin Sayyid Ahmad's decision to enter Amir Than's
service., Sayyid Ahma. joined the cavalry of Amir khin

sometimes in 1224/1810.

Sayyid Ahmed's joining Amir Khan's service has become
a matter of controversy among latter writers on the cuestion
of his objective in joining the service. “he Nuslim nationa-
lists think that this is the stage when he became cctive for

the cause of lMuslim nationalism. And his joining the service
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of Amir ¥han has become The Point on which they base their
argument for their contention that Sayyid Ahmad tried to

champion the cause of luslim political nationalism(even at
this stage) in association with Shah *fAbdul *Aziz and Amir

Khan.

This contention of the nationalists does not seem to
have any historical basis, as we shall see shortly. And
this is the main problem of Sayyid Aimad's movement we are
trying to deal with in this work. We shall study the opinions
of the nationalists in order to explain the situation, which
will help us, on the other hand, understand the significance
of Savyid Ahmad's association with Amir Khsn for his reform
movement. In fact, ~Yayyid Ahmad's stay in Amir Khan's service
was one of the pre-movement vrep-ratory stages, like his

associstion with Skdh 'Abdul *Aziz and the like,as we shall see.

Wrifers like Hayrat Dihlawi, Thinésari and Nadwi
maintain that since Sayyid Ahmad was destined to fight
against the Sikhs, 1t was God's desire that he sould be
perfect in military science. Therefore, he neeued to rehearse
the soldierly gift that was vested in him. They belleve that 5
Sayyid Ahmaé went to amir Khin's service with this objective?

In support of this view, the above mentioned writers
do not present any historical evidence. lMoreover, from the

activities of Sayyid Ahmad in Rajputana, we know that he did

not adopt a rigorous military training programne(we shall
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UbaydullZh Sindhi, an active Indian Nationalist,
and Hafeez Malik believe that Sayyid Ahmad was sent to
Amir Khan's service by Shih fAbdul fAziz to acquire military
training% This idea has been developed out of an imcginary
thesis that Shih *Abdul fAziz constituted a "Revolutionary
Central Organization" for the purnose of enforecing the
principles of the reformation movement initiated by his father,
Shah Waliyulldh. Meanwhile, himself issued a "Fatwd", to the

effect that the portions of India that came under the non-

Muslim control had become Dir-ul-Harb(land of infidels or

warfare, as against Diar-ul-Isldm). This situation placed

the Muslims under obligation either to wage a Jjihad to :
3

regain their land or to make hijrat(migration) from Indie.

This is the interpretation given to the so-called fatwd by

the writers whom we call the Indian Muslim Natiocnalists.

However, the meaning of the fatwid and the status of

the person who is eligible to issue a fatwd(mufti) have been

questioned and discussed thorougrkly in a recent work. It
has been shown in this work that Shah fAbdul *fAziz had no
authority to issue a fatwd nor could his statement be regarded
as 2 fatwa technicalli.

lioreover, there is no reference to Sayyid Ahmad in
the writings of Shah fAbdul *fAziz. As a matter of fact,

there is no evidence to show that Shah fAbdul *Aziz has
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asked any Muslim, such as Sayyid Ahmad, or the Muslim

comarunity either to wsge a holy war or to migrate from Indie.

Ghuldm Rasul Mihr believes that Sayyid Ahmad went to
Amir Khin's service by "divine inspiratioi?" Minhr says
explicitly that in order to revive Isld3mic temporal opower,
Sayyid Ahmad went to Amir Khan with thg intention of waging
a holy war utilizing Amir Khin's poweg. In support of his

thesis, Mihr refers to Sayyid Apmad's words that supposedly

have been incorporated in "Waqa?'i® Abmadil

Wa0a*i® says that winile Sayyid Ahmad was in the
service of Amir Khdn, he said, "In the town of R&*¢& Baréli
I received insviration from God to go into the army of the

famous Hawdb AmIr-ud-Dawlah Bahadir; I have given you service

there; there I have to take some other service from you.
Having heard this divine meszage, I started from there[Ra?é
Baréli]and on reaching [ Malwd]within a 8w days, I obtained

the service of the revered Hawéb."

This statement needs some explantion. Wwhen Sayyid
Abmad went into Amir Khan's service, the latter had no
titles like Nawdb and Bahadur. He received these titles only
after he was granted the State of Tonk by the East India
Company in 1817, and Sayyid Ahmad left Hawdb's service before

these titles were granted.

girat-i Mustagim contains all the important divine
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iasvirations of Sayyid Ahmad. It was compiled during his
career as a reformer(1818—1821), which began after he left
the service of Amir Khin. If Sayyid Ahmad was really inspired
by God to join Amir Khian's army for the purpose of woging a
holy war, why should he not disclose such an important

dream at least to his closest disciples and friends like
Shah Ismd*il and lawaldnd fAbdul Hayy. Moreover, we do not
have any evidence to show that during Payyid Ahmad's seven
years assoclation witn Amir Khén, hﬁ ever expressed to Amir
Khan any desire of weging a holy war? It is, therefore,

difficult to accept the statement of'"wWaqi?it Ahmadifcited by

Mihr.

We have briefly discussed three ltinds of owninions
about Sayyid Ahmad's objective in joining Amir Khan's service.
All the oninions have focused to one point, that Say id Ahmad
went into the service of Amir Khdn with a military objective.
In our discussion, we have tried to show that this notion does
not have any factual basis. Sayyld Ahmad joined Amir Khan's
service for the sake of esrning money to sunport his family.
Since he was not dualified for any other job, service in the

army was the only alternative left for him.

Having explained the confusion that was created by
the different opinions about Sayyid Ahmad's objective, we now
turn to his actual activities while in the service of amir

Khane
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There is no doubt that Sayyid ahmad took part in
some of the expeditions of Amir Khan. Hahmid Husayn says
that he irpressed #mir Khan in two ways— in the field, for
which "he was promoted to the command of Amir Khin's own
body-guard", snd in the mosque, for which he was isked to
lead the prayers after the death of Sayyid.Ibnéhim% Since
Sayvid Ibrihim died not long after Sayyid Apmad had joined
the service? it seems that Sayyid Ahmad performed the function
as the imédm almost for the whole period of his stay in
the service of Amir Xhan. The position of imdmat offered
Sayyid Apmad a good chance for the furtherance of religious
cause. We are told that Sayyid Anmad's pious life influenced
to a great extent the life of Amir Khan, and his son and
successor, Wazir-ud-dDawlah. Both of them became his devoted
disciples. For the army, in general, Sayyid Ahmad adonted a
special policy. He used to deliver sermons regularly on the
importance of the good life and good actions. He demonstrated
how to model character and convictions through actions(amal)
in conformity with Islam. Mahmid Husayn says, '"Because of
his exemplary life, his character ana his spiritualqﬁifts

he became a centre of attraction for Amir Khan's men."

Thus, we see that Sayyid Abmad's position as an imam
while in the association of Amir Khan, offered him an oppor-
tunity for devotion and made vpossible furthcr progress in
his spiritual advancement. In 1817, it seems that he reached

the stcge where he felt that he should devote his time
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fully in the way of God, that is, in reforming his religion,

he left his position of service and returned to Velhi.

Again the nationalists controvert as to why he
left his post? His departure is generally explained in
reference to the peace agreement of 1817 between Amir Khan

and the East India Company.

We have said at the beginning that during the first
phase of his movement, Sayyid Apmed did not indulge in
political thinking. In order to prove this contention of
ours historically true, we have to clarify the situation
that was created by the controversy of writers on the reason

of Sayyid Abmad's exit from samir Khan's service.
VI

Thanésari and Vihlawi hold that Sayyid Ahmad piayed
the role of moderator between the English and amir Khén?
At the s me tine they say tnat when the peace was being
negotiated, Sayyid Ahmad left the service. It is nardly
reasonaple that a mediator leaves the scene before his

mission was complete,

Mihr and Nadwl maintain that Sayyid Ahmad was opposed
to any peasce-treaty with the English. But since he could
not prevent it, he chose to leave the service. After a few

days, he informed Shin *Abdul fAziz by letter about the
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situation and his move. Thelr autnority for this view is
)
"aod it Ahmadi',
_ 47
The view of Sindii and liasfud fAlsm Nadwl is the same.
We nave seen before that Sindhi has not gilven any

historical evidence in supnort of his view that Sayyid Ahmad

was deputed by Shah *Abdul *AzIz to Amir Khin's service.

How he says that as soon as AmIr Ehan entered into a trecaty
with the Bnglish, Sayyid Ahmad left AmIr Khan's service,
because he was opposed to the treaty. 3efore his return to
Delhi, Sayyid Ahmad informed Si&h *Abdul *AzIz about the

treaty by letter, Let us see what was the letter.

Sayyid Ahmad is reported to have written to *Abdul

tAziz:

"This humble [ man ] is very soon coming to your

oresence., Here the position of the army had become nhooeless.,

Jawab S4hib had joined with the Lnglisn. There is no way
T3

to stay here.,"

{w

All writers auote this drdald letter whnich apoears
to be an incomplete text. wWe do not know whetiier the letter
wes written originally in Urdu or Persian. We know, Sayyid
Ahmad usually expressed himself in Persian. All his letters

now preserved in the British Fuseun(liS.), =2re in Arabic

and Persisn. The important collection of his sayings, Sirat-i

lustaaqlsm, was in Persian.
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We have said before that "Waga?i® AhmadiY is a
compilation of reports and discussions preparec by the
disciples of Sayyld Abmad long after nis deatn. The incor-
poration of any genuine letter written by Sayyid Ahmad,
after the lapse of such a long period is extremely doubtful.
we, therefore, are hesitant to accept thekbove guoted letter
as a valid proof. The wnole story seems to be a mere fabri-

cation by story-tellers.

We have indicsted above that the changed political
situation refleets in the writings of later writers about
Sayyid Ahmad. The afore said story is an example of later
writers' attitude towards the British as far as 3British

policy towards the "wahhabIs" was concerned.

Thus, speaking about the first group of writers
(pro-British), lMapmid Husayn says: "It mey well be that the
Sayyid had not yet reached that status, politically speaking,
when in a matter like this he could influence in a decisive
manner mon like Amir Khan." He suggests that the writers in
question wrote when the British were still persecuting the

“Wanhhabid. It was natural, therefore, not to provoke the
Britisih by saying anything against theg?

The later works, lMahmid Husayn says, were published
in a totally different atmosphere, and it was not necessary
for their authors to show Sayyid Ahmad as pro-Britisg%

This would mean that the genuineness of the view of both

groups is extremely doubtful.



We, therefore, conclude this explanation with conten-
tion that Sayyid Ahmad was fully independent in his decisions
to join the service of Amir EKhdn and also to leave it.

Shah *Abdul fAzlz was not a party to Sayyid Ahmad's decision.
riis decision to join Amir Khan's service was conditioned by
economic circumstances; and his decision to leave the service
seems to have been guided by his sense of responsibility

to se:ve the cause of his religion. No politicel factor

seems to have been working in his talting decisions.

Summarizing the whole discussioén, we see that Sayyid
Ajmad's move to Delhis his association witih Shdh fAbdul

P

‘4zizs his education and spiritual attainment; his stay in

D5%irah-i *Tlmullsh and finally, his association with Amir

Kh2n, all were pre-movement preprratory stages, leading to
the inauguration of his religious reform movement, which we

snall discuss in the next chapter.



ChHAP. V

REFOAMING CAREER O SAYYID AiIAD

At the end of the previous chapter we suggested
that when the spiritual urge of Sayyid Abhmed reached a
certain stage, he felt its intensity so much thaet he left
the service of Amir Xhin and retorneu to Delhi in order to
devote nis time fulliy to the service of his religion. In
other words, his association with Amir Iihin seems to be the

last of the propsratory stages leading to the formal beginning

of his refora movement.

But the nationalist writers, like *Ubaydulldh
S5indhi, have developed another story about Sayyid Ahnmad's
return to Delni. Their story seems to heve been based on
their imaginstion and does not have any relaotion to the facts.
The tuslim nationalist writers of India and rakistan,
including Sinani, have develope. meny stories which focus
on Sayyid Abmad's contribution to kuslim nationalism in
India, wnich led to the creation of rfakistaan. In the following
scetion we shall discuss some statements of the nationalist
writers in order to clarify the misconception that was
created by these stotements. This clarification will enable

us to focus on our point that Sayyid Ahmad wes a SGLI;

87
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and in the first phase of his movement, he coatributec to
the religious reform of the Indian Muslims, not to their

political nationalism.

*Ubaydul:éh Sindhi, an Indian nationalist falim,
S27s

That when the basic ideas of the Waliyullahi
movement had been adegquately introduced

to the masses through the educetibnal,
missionary, intellectuval and vractical
efforts of Imdm *Abdul *Aziz and the
members of nis Central Committee, it
vas_at that time that Imim *Abdul

fAziz was in search of a young man
interested in military activities,_

so thet through him he [fAbdul faziz]
cold have the second part of his
revolutionary movement implemented.

3y God's gracelat that momentla voung

man frorm the family of Sayyid Shah
tT11lwullahn of 2&7¢& 3aréli, Sayyld Abmad,
carie to jola the war cry of Imim

fAbdul *Aziz(al-charad Ingm *4bdul

FAzTz awr unki markizl jam®iyat ke

arizin ki tatlimi, tablighl awr fikri

avr *amli jad-o-=jihad se Waliyullahi
tahrik ke mubadi ki tefarruf millat se
achl tarah sc hu giyd t3 us waot Imém
FAbdul *AzTz Tk "Ise nd jawdn xI r3h

dikh rahe the ju ‘*skari mutamildt min
dilchasvni rakhts ht t3 kih ‘uske dharIfah
avne ingildbi tahrik ke dusre higgah kI
takmIl kord?in—— Allgh kI rahmat se R3?€
Bardll ke Sayyid Shih *Ilmullih ke
khandin k& Tk nli jawdn, Sayvid Abmad
Tmdm *Abdul ¥*AzTz ki detwat min sharik
ke liy?e avi., 1

This stetement needs somne clarification. We remember

that Sindhi had sa2id before that Shah *Abdul *Aziz sent
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Sayyid Abmad to amir Khin for military training, but when
the latter came to term with the Eaglish, the former left

the service, because he objected to such & treaty; and
returned to Delhi. Hafeez Malik presents the same view.
Although SindnI and Hafeez 1i51ik do not give any historical
evidence for their previous statements, the present statement
of Sindhl secms to be a complete negation of his nrevious

view.

The first idea we get from this statement is that
Shah fAbdul *Aziz had no previous acquaintance with Sayyid
Apmad. It was Just a mere colncidence, or God's grace as
Sindhi says, that when Shah fAbdul fAziz was looking for a
young man of soldierly aptitude, Sayyild Ahmad came to join
the war cry of Shdh *Abdul fAoziz. There is no reference to

Rajputana.

Seccndly, although Shah *Abdul fAziz was the chief
expvonent of his father's movement for religious reawakening,
there was no such organization under his direction which
could be termed the "Central Revolutionary Committee'.

It is true that Shah Waliyulldh felt very much disturbed
by the political turmoil of his time, but his activities
and those of his sons were peaceful and intellectual. Shih
fibdul fAzliz and his brothers had a different attitude
towards political matters. They seem to have accepted the

de facto sovereignty of the East India Company, and they
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turned to religious studies. Thus, speaking about the diffe-
rent political attitudes of Sh&h WalIyulldh and his sons,
Prof. iujeeb observes that Shah Waliyullah "pinned his

hope now on Nizamul Mulk, now on HajIibuddaullah, now on
Abhmad Shih Abd31i", who would establish his dominion and
ensure peace and prosperit?. "Instead, Shih Waliulldh's
sons, Shadh fAbdul ‘Aziz, Shah Rafifuddin and Shah FAbdul
Qadir, turned to the study of the Qur?’an, the popularization
of religious knowledge, the creation of new aspiration to

study, undeistand and live according to the doctrines of

the sharifah."

The difference in the political attitude between
Shah Waliyulldh and his sons is an indication that during
the former's time there was still some hope of reviviag
and restoring Muslim political suprcmacy, while during the
latters!' time(early nineteenth century) all such hopes
were out of question. Having accepted the nolitical suzerainty
of the Company Government, Shih fAbdul ®Aziz maintained a
friendly relationship with the English; he allowed the
Muslims to cooperate with the English Government. Furthermore,
he even permitted his son-in-law, Mawlind fAbdul Hayy, to

accept service under the English.

Thirdly, in the literature dealing with the Waliyullahi
movement and the movement inaugurated by Sayyid Ahmad during

the lifetime of Shéh fAbdul ‘Aziz, there is no evidence to
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show that these two persons ever spoke of a jih8d against
either the 3ritish or the Sikhs or both. Therefore, without
any historical evidence to present Shih *Abdul fAziz as
heading a "Revolutionary Committee", to launch a jJjihad

for the liberation of India is mere imagination.

On the basis of their imaginary story, the nationalists
have developed the thesis that Shah fAbdul fAziz directed
Sayyid Ahmad in his militant movement. As a matter of fact,
Shdh fibdul fAziz had nothing to do with the militant movement
of Sayyld Ahmau which was inaugurated after the death of

Shah fAbdul fAziz.

Another nationalist writer considers that Sayyid
Ahmad's movement was a link between those of Sirnindi and
Pakistan. Thus he writes: "Sayyid #hmad's teachings have an
indigenous origin. He is a link between the Religio-Political
Reforn lovement of Orthodox Islam in India as initiated by
Mujaddid Alf-i-Sani and the climax of Muslim reagtion and

com:unalism resulting in the creation of Pakistan."

Sirhindl was primarily a Sufi, and so was Sayyid
Aphmad. As far as thelr SUfi tezchings are concerned,
certainly there is similarity, as we shall see latgr. 3ut
as for the political ideas of Payyid Akmad, there/igrdly
any basis for linking them with those of *irhindi. We know

that Jagshbandl tarigah considered it not only permissible
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but imperative to establish contact with the rulers and to
attempt to influence their thought and policies. Shaykh

Ahmad Sirhindi had relations with the Mughal court. He

wrote some recommendatory letters to liughal officials demanding
the implementation of the shari fah by the state. But the
principal councern of Sirhindl was problems of tagawwuf

which he expressed through his letters(maktubat) and other
writings. Thus, Dr. Friedman observes that with the exception
of M"the few letters to Mughal officials in which he{Sirhindi]
demanded the strict implementation of the sharifah by the
state,... the overwhelming majority of SirhindI's letters

7
and other works deal with questions of tagawwuf..."

Sirhindi's concern for the Musliuis was very general.
He talked very little about Muslims in the Indian context.
To consider him as one who was imbued with comrunal thinking
or who aspired to found a state for the Indian Muslim nation
is an imagination of the present century. Hence rfriedman
rem-rks:

SirhindI's present significance for
Indian and Pakistani Huslims is a
result of his image as the restorer
of orthodoxy and reviver of 'pure!
Islam. This image, which developed in
modern historical writing since the
Tadhkirah of Abu'l-Kalam Azad, reflects
twentieth century developments in the
Indian subcontinent rather than the
seventeenth century thought of #hmad
Sirnindi himself, who was primarily

a S0fi and not a thinker interested
in the relationship between religion
and state between lMuslims and Hindus.
The latter questions constitute only
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The above statement clears the confusion about the
image of Sirhindi in the estimation of Indo-Pakistani luslims.
The statement also helps us assert outr contention that
there was no political link between the ideas and thoughts

of Sirhindi and Sayyid Ahmad.

Another nationalist writes, "Shah Weliulldh's
immediate oroblem was the rising tide of the Maratha and
Jat aggression. Shah fAbdul fAziz and Sayyid Abmad were

9

called upon to deal with the Sikhs and the 3ritish.”

As we have seen before that there is no historical
evidence to show thst Shah *ibdul *fAziz and Sayyid Abmad
struggled against the British and the Sikhs during former's
lifetime, The relationship between these two persons was

purely spiritual. In Sirdg-i Mustaqim, the collection of

Sayyid Ahmad's sayings, we have references to Shih fAbdul
faziz only in connection with spiritual matters. Moreover,

girdt-i Mustaoim does not contain any idea of Sayyid Apmad

which can be termed as anti=3ritish and anti=-Sikh.

We have cited above a few examples of Indo=Pakistani
Muslim nationalists! view about Sayyid Ahmad's role. There
are many examples of similar nature. The nationalists!
attitude towards Sayyid Ahmad is apologetics it gives him

credit which does not have any historical basis. To speak
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of Muslim nationalism in India before the thirties of the
present century is a mistake from the historical point of
view. To credit Sayyid Ahmad with making contribution to
Muslim nationalism in the early nineteenth-century India is
a mere imagination of the Muslim nationalists. During the
first phase of his movement, Sayyid Ahmad concerned himself
exclusively with religious reform activities, as we shall
see shortly. Questions of Muslim nationalism in India and

Pakistan movement were far from Sayyid Ahmad's thinking.
II

In the foregoing pages we heve tried to explain the
confusion that was created by the Indo-rakistani bMuslim
nationslists about Sayyid Ahmad's role. It mey be emphasized
that Sayyid Abmad was a SUfI; he returned to Delhi from
Tonk as a SuUfi and not as a political revolutionary or
military general. It may also be stressed that it was Sayyid
Almad's religious quality not military sagacity, which
impressed Amir Khan and his son, wazir-ud-Dawlah; as a
result botin of them became hilis devoted disciples, and Sayyid
Ahmad was appointed as imim. Prince Wazir-ud-Dawlah even
accompaniec Sayyid Abmad to Delhi. Sayyld Apmad maintained
most cordial relations with them until the end of his li%g.
Here we have, therefore, an answer to those who consider

that Sayyid Ahmad's exit from Amir Khin's service was the

result of his difference with Amir Khdn on the question of
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It is seid that prior to arrival of Sayyid Ahmad
at Delhi, Shah fibdul ¥Aziz dreamed of the Prophet Muhammad
coming to the Jimi® Mosque of Delhi. This was interpreted
by Shdh Ghuldm fAl7, a famous Hagshbandl Sufi, as meaning
that the Sunnah of the Prophet would be revived, eitner
through Shah *Abdul fAziz or through one of his disciples.

A week later, when Sayyid Ahmad arrived in Delni as a perfect
Sffi, Shdh *Abdul fAziz considered the interpretation of
his vision to hsve been correc%%

This story of the dream is important in many respects.
Firstly, it indicstes the spiritual status of Sayyid Ahmad.
Secondly, and more important, it indicates what Shih fAbdul
fAziz wanted from Sayyid Abmad. It clearly falsifies the
assertion of Muslin nationalist writers that Sayyid Ahmad
returned to Delnl to give leadership to the militant prog-
ramme of Shdh fAbdul fAziz. On the coatrary, the dream
indicates that Shah fAbdul fAziz must have expected that
tarougn Sayyid Ahmad the Prophetic Sunnah, reather the
religion of Islam in Indis, would receive a new lease on life,
Thus, Shah fibdul fAziz visualized that a religious reform
movement by Sayyid Ahmad was almost imminent. Moreover,
this dream also indicates that Shah fibdul fAziz had no
previous knowledge about Sayyid Ahmed's coming to Delhi,

whereas the nationalists claim that prior to his coming to
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Delhi from dajputana, he informed FfAbdul fiziz through a
letter sbout Amir Khin's alliance with the Bnglisr and his

(3ayvid Apmad's) return to velhi.

Thirdly, the emphasis on the revival of Prophetic
Sunnah suggests to us sometihiag about the nature of the
movement Sayyid Ahmad was about to launch. We have said
before that the 3Ufis consider Propnet's person and his
activities as having a spiritual or esoteric significance,
besides exoteric, whlch the $UfIs strive to attain. lioreover,
during the period under study, it was S0rism which became
the most corrupt reliéious organization., The spiritual
vitality of 5GfIsm ebbed; the QUfI orders degenerated from
nystic verception to gullible superstitioa. The heretic
Sufis were spreadiag un-Isldmic abuses into kuslim life.

Seyyid Aphmad strongly condemned these ufis.

P

Furthermore, Shih *Abdul fAziz, himself a §Gfi,
must have been very anxious to see $ufism, as an important
religious organization, reformed, although he himself had
grown too old by that time to do anything. We can conclude
that the movement Sayyid Ahmad was about to launch was to be

a Sufi reform movement, not a Muslim political struggle.

On his arrival at Yelhi, Payyid Ahmad took residence
in the old Akbarébiadi loscue, where he had lived before.

It scems that Shah *aibdul fAziz was not the oaly person to



97

have recognized the spiritual achievements of Sayyid Apmad,
other members of the family of whah fAbdul *Aziz have also
reccognized his(Sayyid Ahmad) soiritual eminence. 4s a conse=-
quence, at least three important members of the house of
Shdh Waliyulldh, namely, Mawlawi Liuhammad Yusuf, Hawlind
fAbdul Hayy and Shah Ismafil, gave bayfat to Say;id Ahmad
at the 1nitial stage of his reforming career. Afterwards 1o
many other persons of this house accepted him as thneilr gi;.
This event ushercd in a new era both in the life
of Sayyid ahmad himself and in tne history of Indian Islam.
His position was quickly acknowledged in the circle of
Shan Waliyullsh, It is true that whatever spiritual attain-
ment Sayyid Ahmad might have had achieved, he would not
have atiractec people's attention outside the Delhi cirecle
so quicily, if the members of the wallyullahl family had
not become his first disciples. In other words, but for
Shah fAbdul fAziz and other members of his family, Sayyid
Abmed would not hav: come to the fore, at least for sone
time. In this conaection we nay accept the remaric of
Dr. mahmid Husayn. He says: "On the advice of Sndh fibdul
*Aziz, two of his close relations— his nephew Shah Ismi il
Snhahid and nis son-in-law, Laulavi fibdul Hai— accepted
the Sayyid as their spiritual guide., It was no orainary
matter for both these luminaries of the house of Shah waliullih

to own allegiance to a comparatively less known and less
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learned person. ‘his alone was sufficient to make him the
13

centre of attraction for a large number of people." Another
writer observes:

The veneration with which these two
learned and polished Doctors of the

Law publicly treated Sayyid Ahmad,...
first attracted nopular attention to

the future orovhet. Their ovrofound
acguaintance with the patristic Literature
of Islam enabled them publicly to support
the Sayyid's title, which they themselves
acknowledged., Starting with a popular
belief that God from time to time sends
Imam, or lesders, to quicken the faith

of His children, anc¢ to guide the masses
of mankind to salvation, they proved that
Sayyid Ahmad had all the marks of such

a Givinely commissioned envoy. 14

Sayvid Ahmad's reoutation as an eninent RUfi and

I
r

Fad

religious divine soon spread outside the Delhi circle of
Shanh fAbdul fAziz. l‘any persons gathered together in the
vresence of Sayyid Ahmad to give bayfat; and many letters
of invitetion began to pour into Delhi requesting him to
visit distant places. In a previous chapter we have seen
how hopeless was the religio-social situation of Muslim
India during the period under consideration. Against that
background, it was almost natural for the peonle to rush to
an individual or to a particular place from whence came
rays of hopes for spiritual guidance. The assemblagec of
wandering pious souls in the Waliyullahl circle, was an
example of such a resoonse., 1wo religious perscnalities of

the early nineteenth century-- Sayyid Abmad of 34a?€ DBarell
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ondHsj1 Sharifatulldh of Bengal-—— attracted the attention

of Muslims who were religiously bankrupt and morally degenerate

and whose hearts were longing for guidance. Therefore, some

time in 1818 Sayyid Ahmad embarked unon a tour of the Doab

Area(the region between the livers Ganges and Jumna). Many

rclations of Shah fAbdul fAziz and other prominent people

from different $4fi orders, like Shdh Abu Safid, the khalifa@

of Shah Ghuldm fA1T of the Nagshbandi order, accomvanied himﬁ
This tour of Sayyid Ahmad has becn mentioned in a

recent work as an embarking "upgn jihadd against social

evils and religious innovationi." Dr. Mushir-ul-Haaa has

called Sayyid Ahmad's religious reform endeavour a Jjihad

on the basis of the definition and classification of jihad

given by Shah fAbdul fAziz. He said:

"Jihad is of three kinds. The first is verbal jihad

(jihadd-1i zubani). It means that vpeople should be invited

towards Isldmi, and that the shar® should be explained,

and sermons and preaching should be undertaken, and the

objection and douots of the op.onents(mukhdlifia) should

be removed, and thus Islam should be manifested.

-~

"The second kind of jih3d is the preparation for
fighting. It means to frighten the opponents by recruiting
volunteers, and by increasing the number of the people
of Islam and by creating confusion among the opponents

and by spending money to provide horses, camels and necessary
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arms and ammunition.

"The third kind of jihad is to kill the opponents

with spears and swords and to wrestle and combat with them.

"There is no doubt that the Prophet was busy only
with the first twoikinds of jihdd. Fe did not take part in
the third kind of jihdd. And surely this third one is the
lowest kind of igggé?"

We can see how excellent is the definition of Jjihad
given by Sayyid Abmad's spiritval guide, Shsh fiAbdul fAziz.
And during his lifetime, his faithful murid, Sayyid Ahmad,
strove to carry out only first category of jihad i.e.,

verbal jihdd both in svpirit and meaning.

But later luslim writers, who were caught by the
fever of nationalism, not only overlookea this beautiful
definition of jihad, but distorted and misinterpreted all
statements of Shah FfAbdul ‘Aziz, the most exalted religious
personality of his time. The Muslim nationalist writers do
not seem to have any regsrd for the different meanings
and categories of jih3d as given by Shih fibdul fAziz.

On the contrary, they take the word jih3dd only to mean
git31(fighting with arms) and emphasize that Shih fAbdul

fAziz deputed Sayyid Ahmad to fight(qitdl) the infidels.

On the eve of Sayyid Ahmad's devarture on the tour

of the Dodb Area, in response to invitations he hed received,
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Shah fAbdul fAziz robed him in % white gown and a black
1

turban, and offercd him a stick.

It is a $0fi traditién that when a murid is granted
permission by his pIr to take bayfat from the masses, the
latter offers a khilfah(complete dress) to the former,
acknowledging him as his khal{fah(spiritual SUCCEessoT ).

But this event has been misiaterpreted by some nationalist
writers who say that fAbdul fAziz himself was thinking

of carrying out Jihad personally against the Sikh oppression,
but was disabled by old age and weak sight; when Sayyid
Abmad left Delhi to enroll followers, fAhdul fAziz robed
Sayyid Apmad and sent him of%?

Our contention is that Sayvyid Ahmad was a §uUfij;
on the eve of launching his $Ufi reform movement, he was

granted khildfat name by his pir, Shih fAbdul fAziz, to

receive bay®at frow the masses. Shah ®Abdul fAziz and Sayyid
Ahmad were not interested in the question of jihad(in the
meaning of gitdl) against either the British or the Sikhs,
and there was no revolutionary committee under Shah fAbdul
$iziz to launch a holy war. Shah fAbdul fAziz fovoured the
first category of jihdd as he defined it, and Sayyid Ahmad
must have acted in conformity with the lesson he had received
from his spiritual guide. As to the armed conflict of Sayyid
Ahmad with the Sikhs, which took place after the derth of
Shah fAbdul ‘Az{z, the latter had nothing to do with that.
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Sayylid Ahmad's ficht with the Sikns must have been conditioned
by sore factors for which we do not have any information in

Sivdt-1i lustaain. That event srould be studied in the light

of tihiese factors.

sayyvid Ahmad left Tor the DoZb Area together witn
at leost tweaty persons in Hoverber, 106186, Sayvid Ahmad's
fame wes travellingz before him, and wherever he arrived,
peonle welcomned him and began to become nis mnrf@g and
promised to give un all un-Islémic oractices. In some vlaces,
such as C¢haziabadd, he received an unnrecedented ovation
fron the enthusiastic peonle who Tturned un in thousands to

zive him bay‘fat.

3neaking about the objective of Sayyid Ahmad oa thet
torr, Linhr says: "In course of the tour, Sayvid Ahrad hed
two objectives in his wind: first, to nurge the convietions
and the actions of the Muslimsi second, to assess the pggsi-
bility of a favourable situation for invitation to Jihe

we liave already sald that in the absence of any clear
evidence relating to iilhad, it is by the imarination of the
writers that every action of Sayyid Ahmad at this stase 1is
connected with his militent moverment of a later phase. The
impression we g£et from the writings of different authors is that
the reform of nis movement was a secondary matter; his primary
ohjective was to orgenize a jihad, and the tour was uadertaken

a0t with the view of nreaching Islam a2s sucn, but rather for
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collecting fighters. The crux of the problem in the attitude
of these writers seems to be that they apparently are not
willing to see two phases in Sayyid Apmad's movement. Their
endeavour to deal with both phases of his movement is probably
to keep Shah fAbdul fiaziz entangled in the militant movement
of Sayyid Ahmad. In other words, they wish to maintain a
continuity between the political ideas of Shah Waliyullih

and Sayyid Ahmad, Shah fAbdul fAziz being the chief exponent
of his father's movenent, on the one hand, and being Sayyid
Ahmad's teacher and guide, on the other hand. Such an idea
helps them to maintain their thesis that Sayyid aAhmad carried
to a climax the political ideas of Waliyullahi movement

under the guidance of Shah fabdul faziz. e have, however,
tried to show with evidence that Shah fAbdul fAziz was an

falim-gifl, peaceful writer, and was not anti-3ritish.

We have said before thet the superstitious acts,
sociel vices were diffused mostly among the illiterate
Muslims of the smaller towns and villages. They were victims
of heretic SuUfis. Sayyld Ahmad gave special attention to
these people, though he did not overlook others. Dr. fAZiz
Abmad says: "Unlike the generality of fulamid?! and most
of the SGfis, he chose his sphere of operation, not the
spiritual or intellectual elite, but the Muslim masses in
general whom he contacted iglcities, towns and villages

during his tours and travels.' In villages especially he

came across sections of Muslim populatio:n, presumably converts
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from Hindus of a few generations ago, wnho were Muslims in
name only, but whose faith and rites of worship were Hinduized,
syncretic, animistic and superstitious. In our discussion
of the background in a previous chapter, we have seen that
this kind of Muslims were living in rural areas all over
Indii%

Sayyid Ahmad's appearance among these people had
its effect. He perhaps Thought that mere words from a distant
place would not be effective in eradic=ting thdvices which
were deeply rooted in Muslim life. He probably felt it better
to present himself personally to the people whom he hoped
to influence both by his personal examples and his words.
His emphasis on the practical aspect of religious life
seems to be the basis of his decision to go to the people
versonally. Considering the response of the people to his

call, his approacii to the problem appears to have been an

effective one.

Sayyid Ahmad continued his tour with extreme vigour
and religious enthusiasi% Apart from meeting people indivi-
dually and in groups and admonishing them to lead a purely
Islamic way of life, he used to hold regular meetings for
preaching his ideas wherever he went. Shah Ismi*fil and "
Mawlani *Abdul Hayy took the initiative in delivering sermoni.
Unfortunately their sermons(khutbdt) have not been recorded,
otherwise they would constitute a valuable source of informa-

tion about the teachings and ideas of the movement.
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Sayyid Ahmad was a Sufi rcligious reformer. But
he acted differently from the traditional Sufi way. Commenting
on his reforming tour of the Doab Area, liihr observes:

Thig tour was apparently like that of

a pir and the sons of pir, that is, he
used to move from town to town_and village
to village with a group of murids. Everywhere
he received invitationsj; bay¥at was taken
regularlys; and like the general pirs
tawajjuh was given forming a circle of
followers. But in some particular respects
this tour was completely different from
those of the general pirg' soans. for
example, sermons were delivered regularly
in which emphasis was put on the avoidance
of bidfat(innovetions) and muhdithdt
(corruptions). The virtues of Islam

were explained 1n such a convincing

way that the hearers would accept them.
The un=Islamic prsctices that had
penetrated into Muslim life were explained
with extreme clarity; un-Islamic names
were changed, e.g., Imém Bakhsh was
changed into ImZm-ud-Din. 25

This is an important statement in the sense that
it illustrates how Sayyld Apmad being a J4fi was assuming
a changing role. from his movements and activities, it
appears that Sayyid Abmad was demonstrating how to shake
off the traditional mode of living as was the custom with
the 3UfIs. e displayed much dynamism during his public
life. Although he was a SGfi in the Indian environment,
he did not have any khangah; he tried to awazken and arouse
the Muslims, who were gteeped in religious, social and
moral vices, by personal contact and preaching for which

he undertook long tours to remote villages and towns. 3y
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his teachings, he tried to free MHuslim minds from medievel
shackles, as we shell see later. His moral force was a matter

of specisgl attraction for the Muslims.
Iv

We remember that Shah fiAbdul *Aziz granted formal
‘1jazeh to Sayyid Abmad to receive bgyfat from people.
WJe know that both Shah wWaliyulldh and fAbdul fiziz hau
themselves initiated into three important $SUGf1 jurug prevalent

in India, nawmely, Chishtivah, gadriyah and Hagshbandiyah;

and in their turn,they also initiated their murids into
all three juruq. Sayyid Ahmad was initiated into three

turiic by shih *Abdul *Aziz.

Sayyid Ahmad following the traditioa of his pir,
received bayfat from people in the three 30fi turig mentioned
above., But he did not ston there. In his desire to make thne
uslims into perfect luslims, in conformity with tie totality
of the religio-mystical complex, he went one step forward
and introduced another form of JGfIsm into hils system.

This is what he called Tariqah-i lMuhammadiyah(the way of

lMuhammad). It seems that he was concerned with more than

the esoteric experiences(batini ashghdl) of a nuslimj; unless

the exoteric disciplines(zdhirli afmil) of a Muslim are

blended together with his esoteric experiences, one could
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not be a perfect Musliz. In other words, he believed that
neither tarigah nor ghari‘at alone is all-comprehensive,
providing neans to perfectiony rather, the comolnation
of both is necessary. This point becomes clear in oayyid

Aymad's explanction of Tarigehti ifuhesmadiysh.

In his explanation of ;arlcﬂn-l iuhamaadiyeh Sajjld

Ahmad empheasized that evcry acuion of life should be in
accord with pleasure of God, e.g., thie object of marri=ge
should be to keep oneself szfe from corrupticnsgi business
or service should be done in order to »rovide onesell and
one's family with legal provisions; the comfort of night
should enable one to devote oneself to meditation; peoosle
saoula eat with a hope of gaining eno.gh strength for service
to God, sucn as saying the prayers, keeping the fast, going
on Hajj and, when necessary fighting the jihad. Therefore,
in all walks of life the object should be devotion to God
and obedience to His commandments. In other words, every
individual should be a oractical example of the Qur’anic

verse: inna galdti wa nusuki wa mahyay?!i wa mamdtI 1il13h

iv and ny

Rabbl al-*alanin(Q. S.6: 162/163; "Lo! Iy worshi

sacrifice and mg living and my dying are for Allah, Lord
2
of the Universe').
WMavab Wezir-ud-Dawlah has written in his Jagdya that
once Sayyid Ahmad was asked by FfAtoulldh and iiyan iuhammad

fugin, while on his tour to |\m»lr: "iWe do not know the

*
r
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reason why you take bayfat in Chishti, 94drI and Hagshbandf

uric and then in the Tarioaht~i Muhammadiyah?" Sayyid Abmad

e¥plained in reply: "The rituals(ashghsl) of Chishti, Q&8dri,

Maashbandl and lMujaddadi furug instruct how to perforn

darb(sniritual heating) and what are the different lafal!if.

And these furuq are related to the Prophet esoterically.

"The disciplines of Taricah=-i Mubammadivah", he

continued, "are taught in this way: eat for this ourpose;
dress for this purposej; grow crops for this purposej marry
for this vpurnose..., and the relation of this fariosh to
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